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PREFACE 
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INTRODUCTION 


The cult of Krisna Vasudeva 

I. Problems, The Bhagavadgita presents the doctrine 
that Kri§na Vasudeva, who helped the Paruilava princes 
at the battle of Kuruksetra as Arjuna’s charioteer, was 
Supreme God, a descent of the Absolute into the world 
of men. Krisna is called Bhagavat, and the poem is 
a product of the Bhagavata or Vasudeva sect, which 
at the time of its composition was beginning to identify 
Kri§na with Visnu. 

The origin of the Kri§na Vasudeva cult has been dis¬ 
cussed again and again, and eminent scholars, with a 
single body of evidence before them, have come to such 
utterly different conclusions that it must now be ad¬ 
mitted that no absolutely certain solution of the problem 
will ever be reached unless new and convincing evidence 
is discovered. The problems which the question of 
origin presents may be classified thus : 

(a) Was Krisna originally a tribal god—a solar deity 
or a deity of vegetation; or was he some theistic and 
moral sage, who gradually attained the rank of deity? 

(b) Is the Kri§na Vasudeva of the cult to be identified 
with the Kri§na Devaklputra of the Chandogya 
Upani§ad? If so, does the passage in the Upani§ad 
represent a euhemeristic treatment of an original deity, 
or does it introduce us to a teacher, still in statu 
pupillari, who later became an object of worship? 

(c) Was Vasudeva not originally a patronymic, but a 
teacher of the Satvata, or Vrisni, clan, who was later 
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identified with a traditional sage Krisna, thenceforward 
regarded as the son of Vasudeva? 

Before I proceed to suggest a cautious answer to 
these questions, it is necessary to tabulate in chronologi¬ 
cal sequence the evidence on which all answers must be 
based. 

2. Evidence, (a) Kri§na is not an uncommon name 
in the earliest literature. A Krisna composed RV. viii. 
74, and the author of the Anukramani calls him an 
Angirasa. Krisna Angirasa is alluded to in Kau 4 . Br.. 

XXX. 9.^ 

(b) A well-known passage in the ( 3 h:lndogya Upanisad 
(iii. 17. 6) speaks of Krisna Devalciputra as the pupil 
of Ghora Angirasa, who in Kau 4 . Br. xxx. 6 is a priest 
of the Sun. So much must turn upon the view taken 
of this passage that I append a complete translation 

1. When one hungers and thirsts and does not enjoy 
himself—that is a Preparatory Consecration Ceremony. 

2. When one eats and drinks and enjoys himself— 
then he joins in the Upasada ceremonies. 

3. When one laughs and eats and practises sexual 
intercourse—^then he joins in the Chant and Recitation. 

4. Austerity, almsgiving, uprightness, harmlessness, 
truthfulness {tapo ddnam drjavam ahithsd satyavaca- 
nam )—these are one’s gifts for the priests. 

5. Therefore they say: ‘He will procreate! He has 
procreated !’®—that is his rebirth. Death is an ablution 
after the ceremony. 

‘ vs. iv. § 8. ” From Hume, as also note on iii. 17. 6. 

• In this exposition of the similarities between man and the 
sacrifice these two words {$o§yati and aso^ta) are used in a double 
signification. They mean also, in relation to the sacrifice; ‘He will 
press out (the Soma juice)! He has pressed (it) out! ’ 
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6. When Ghora Angirasa explained this to Kri^^a, 
the son of Devaki, he also explained—for he had be¬ 
come free from desire—^*10 the final hour one should 
take refuge in these three thoughts: “You are the In¬ 
destructible (ak§ita); you are the Unshaken (acyuta); 
you are the very essence of life {pr&nay\* On this 
point there are these two ?Lig verses: 

7. Proceeding from primeval seed, 

[The early morning light they see, 

That gleameth higher than the heaven]. 

From out of darkness all around, 

We, gazing on the higher light— 

Yea, gazing on the higher light— 

To SOrya, god among the gods, 

We have attained—the highest light! 

—^yea, the highest light! 

The Chandogya Upani$ad may be dated not later than 
the seventh century b.c.^ 

(c) The earliest parts of the MahabhSrata, which date 
from, about 400 b.c., and probably contain legends of 
much earlier origin, represent Krisna as a hero and not 
yet divine.* 

* See ORLI. § 64. 

* GE., pp. 397, 398. But Keith holds that the epic ‘never treats 
Kfi^na as a mere ordinary mortal teacher ... his divine nature 
is clearly known throughout the epic* (JRAS. 1915, pp. 647-60); 
and Hopkins agrees (GE., p. 395 n. 3). This stat!ement cannot, 
however, be accepted; cf. e.g. MBH. v. 79. 6-6 (quoted in 
EHVS., pp. 34, 35), where Kp$na says, 'Aham hi tat kari^ydmi 
param puru^a-kdrataj}, daivath tu na mayd iakyam karma 
kartufh kathathcana, * 
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(d) Panini (about 350 b.c.),^ writes of Vasudeva and 
Arjuna as objects of worship (iv. 3. 98). Opinions differ 
as to the degree of worship implied by the Sutra; it is 
probable that Panini regarded them as K^atriya heroes 
raised to the rank of demi-gods. 

(e) Megasthenes, the Macedonian ambassador at the 
court of Chandragupta Maurya (about 320 B.c.) states that 
Herakles was worshipped by the Sourasenoi (Sorasena 
K§atriyas) in whose land are two great cities, Methora 
(Mathura) and Kleisobora (? Krisnapura), and through it 
flows the navigable river Jobares (Yamuna). 

(/) An inscription found at Ghasundi records the build¬ 
ing of a stone wall round the hall of worship of 
Saihkar§ana and Vasudeva. This inscription must be 
dated at least 200 b.c.* 

(g) The Besnagar inscription records the erection of a 
Garuijadhvaja of Vasudeva devadeva by the Bhagavata 
Hcliodoros of Taxila, an ambassador from king Antial- 
kidas to king KSsipula Bhiigabhadra. The date of this 
inscription is probably about 180 b.c.® 

(h) Those parts of the Mahabharata which may be re¬ 
ferred to this period (about 200 b.c.) appear to treat 
Kri^na as something more than man, but not yet as 
supreme and only God. 

(i) The Mahabhasya of Pataftjali (about 150 b.c.)^ 
mentions the followers of Vasudeva, and (on Pap. iv. 3. 
98) says that Vasudeva is the name of Bhagavat, and not 
of a K§atriya hero. Patanjali associates Krisna closely 
with Saihkar§ana, and speaks of dramatic representations 
of the story of Krispa, especially the Balibandha and the 
slaying of Kamsa. 

» ORU. § 44. * VS. ii. § 8. 

• VS. ii. § 3. EHVS., pp. 58-61. * ORLI. § 60. 
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(/) An inscription found in the Nanaghat Cave (to be 
dated about loo b.c.)^ associates Saihkar^ana with 
Vasudeva. 

(k) The later parts of the Mahabharata, the Atharvan 
Upani$ads, and some Puranas agree with the Bhaga- 
vadgita in regarding Krisna Vasudeva as supreme. 

We are now in a position to discuss the developmenf 
of the Kri§na Vasudeva cult, and to suggest answers 
to the questions asked in the first paragraph. 

3. Was Krisna originally god or man? Barth holds 
that Krisna ‘was probably at first the kuladevatdy the 
ethnic god, of some powerful confederation of Rajput 
clans’.* Kri§na is ‘of complex quality, mingling myths 
of fire, lighfning, storm, heaven, and sun’. His first 
appearance, like those of other solar heroes, was beset 
with perils. His brother, Balarama, also called Hala- 
bhrit, was an ancient deity of agriculture.® 

Hopkins agrees with Barth. He writes of the 
‘Gangetic Krisna’ as the ‘patron-god of the Pan^avas’ 
who ‘sinks from god to man, not vice versa—^the tribal 
hero as sun-god became recognised by the priests as 
one with Vi§nu’.* 

Keith, who may stand as a representative of those 
who see in the original Kri§na a deity of vegetation, 
rejects the solar theory. ‘It hardly seems possible’, 
he writes, ‘to ascribe to Kri§na an original solar 
character. His name tells seriously against it; the 
“dark sun’’ requires more explanation than it seems 

‘ VS. ii. § 3. EHVS., pp. 68-70. = BRI., p. 168. 

• BRI., pp. 173, 173. ‘ HRI., pp. 466-8. 



6 


INTRODUCTION 


likely to receive.*^ Keith bases his own view largely 
on his interpretation of the passage in the Mahabha§ya, 
where he considers that Kri§na is represented as con¬ 
tending with Kaihsa for the possession of the sun. 
"It is clear that from this original divine character of 
Kfi^na as the spirit of the reviving vegetation we can 
derive his whole character both as a child and as a 
hero, for the vegetation spirit has both sides in the 
Greek Dionysos who is in this aspect parallel to Kri§na, 
and the legend of Kamsa is a mythological invention 
based on the ritual of (a) the child-god, and (b) the 
slaying of a rival—the old spirit of vegetation or some 
similar conception—^by the new spirit/^ 

It will, however, have been observed that there is 
no direct and positive evidence to support such theories. 
Keith’s view of the implication of the Mahabha§ya 
passage is extremely doubtful; and while it is certainly 
true that the VSsudeva cult was closely associated with 
the sun, it is not obvious for that reason that Krisna 
himself was a solar deity. The theory, then, that' 
Krisna was originally some kind of god is simply not 
proved; and as we shall see in the following paragraph, 
the mention of Krisna in the Chandogya Upanisad, 
which such theorists are compelled to regard as euhe- 
merism, suggests rather that Krisna was a man who 
handed on his master’s teaching, and explains the re¬ 
verence paid by his followers to the sun. 

4. Krisna, the son of Devaki. Barth® and Hopkins* 
consider the Krisna of the Upanisad to be one with the 
Krisna of the Epic. Keith is less positive; but if the 


* JRAS. 1908, p. 171. 
» BRI., p. 168. 


JRAS. 1915, p. 841. 
HRI., pp. 465, 466. 
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two are identical, he holds that the Krisna of the 
Upani^ad is a ‘reduction to human rank’ of ‘a tribal 
g’od*.^ A study of the early history of the Vai^nava 
sect, written by Hemchandra Raychaudhuri,^ dwells at 
some length on the similarities to be found between 
the teaching of Ghora Angirasa in the Upanisad and 
that of Krisna in the Possibly he makes too 

much of these resemblances, but they are striking 
enough to merit attention. Krisna, the son of Devaki, 
is said to have learnt from Ghora Angirasa, a priest of 
the Sun, (a) that the life of man in its various states, 
and his death, ntay be compared to the various cere¬ 
monies observed in ritual sacrifice; the mystic meaning 
of sacrifice is the life of man himself; (h) that the 
practice of certain virtues—austerity, liberality, up¬ 
rightness, harmlessness and truthfulness—is as effective 
as the offering of the customary gifts to the priests; 
and (c) that at the hour of death a man should think, 
^Thou art the Imperishable, the Never-falling, and the 
very Essence of Life’, Ghora Angirasa concludes his 
lesson with the recitation of Vedic verses in praise of 
Surya, Lord of the Sun. 

(a) In the Gita also sacrifice is interpreted in no 
narrow ritualistic sense, but ennobled as a constant, 
living attitude; all work for God, rightly performed, is 
a sacrifice that leads the worshipper to him; Kri$na 
himself is the Soul of Sacrifice; and every ordinary 
act of daily life should be an act of sacrificial service.* 

‘ JRAS. 1916, pp. 647-50. 

^ Published by the University of Calcutta, 1920. 

* EHVS., pp. 48-50. 

* See Index s.v. Sacrifice. 
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{h) The virtues mentioned in the Upani§ad occur in the 
sixteenth Reading of the Gita,^ where they find a place 
in the list of qualities attributed to the man of ‘godlike 
character'. Harmlessness, moreover,— ahimsd^ a word 
which does not occur again in the principal Upanisads— 
became, and is today, the special virtue of the Vai§nava 
sects, (c) The lesson of the importance of last thoughts 
is taught in the eighth Reading of the Gita; re~ 
membrance of Krisna leads to the Home that is called 
Imperishable (aksara);^ three times in the Gita Krisna 
is called ‘Never-falling* (acyuta)^^ an epithet that after 
the Chandogya Upanisad does not occur again till the 
Maitri. 

These coincidences are striking; more especially when 
we note later indications that the Vasudeva cult was 
connected with the worship of the sun. The Garu^a- 
dhvaja of the Besnagar inscription, for example, was 
a symbol of the Bird of the Sun; Kri§na Vasudeva is 
readily identified with Visnu. While it is, perhaps, 
too much to say with Raychaudhuri* that ‘there is no 
escape from the conclusion that these doctrines were 
actually learnt by Krisna from Ghora Angirasa, and 
were transmitted by him to his disciples—^the Bhagavatas 
—and formed the kernel of the poem known as the 
Bhagavadgita*, it is at least more reasonable to adopt 
some such theory than to believe in an original Krisna- 
god and a euhemeristic Upani§ad. 

5. Vasudeva, Bhandarkar holds® that Vasudeva was 

» xvi. 1-3. * viii. 11-13. * i. 21; xi. 42 ; xviii. 73. 

* I have slightly expanded and developed Raychaudhuri*s 
argument. 

« VS. iv. 
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not originally a patronymic but the name of a men^ber 
of the Satvata, or Vri§ni, race, who ‘had a religion of 
their own, in which Vasudeva was worshipped as the 
Supreme Being’. Referring to the early mentions ot 
Krisna, he says, ‘there was a tradition about Kfi§na as 
a sage from the time of the Rigvedic hymns to the 
time of the Chandogya Upanisad. . . . This tradition 
gave rise to the identification of the sage Krisna with 
Vasudeva, when he was raised to the rank of the 
supreme deity.* He suggests that this identification 
may have been due to the fact that Vasudeva belonged 
to the Kar§nayana gotta. 

He produces interesting evidence in support of this 
theory, and his view has been accepted by Grierson, 
Winternitz, and Garbe.^ Hopkins and Keith reject the 
theory; ‘the separation of Vasudeva and Kri§na as two 
entities’, writes Keith, ‘it is impossible to justify*.* 
Bhandarkar’s argument is not absolutely convincing; 
his view may be correct, but it is certainly not yet 
proved. 

6 . The origin and development of the Krisna Vdsu^ 
deva cult, Krisna the man. It is now time to set down 
in consecutive form the conclusions to which I have been 
led by a careful study of the evidence and of the views 
of such scholars as those whose writings I have quoted. 
But I must once more sound a note of caution; for the 
sake of convenience the following paragraphs are written 
in dogn^atic form; but in truth the problems raised by 
the somewhat scanty evidence before us are so diffici^J.* 


See ORLI. § 50. 


JRAS. 1915, pp. 838-41. 
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of solution that it is only with the utmost diffidence 
that they can be approached. 

About one thousand years before the birth of Christ 
the Aryans, who had left their unknown home some 
centuries before and crossing the northern ranges had 
settled in the land of rivers, travelled eastward towards 
the great central plain that lies between the river Sutlej 
on the west and where the river Ganges meets the Jumna 
on the east, there to make their new settlement. Mid¬ 
way between these boundaries lies the sacred land of 
Kuruksetra; and on this holy plain took place that 
famous battle between the neighbouring tribes of Kurus 
and Pahcalas whose mighty deeds were handed down in 
song and story and form the kernel of the Mahabharata. 

It is not possible with any certainty to separate the 
legendary from the historical in that great Epic; but 
the names of some of those who are said to have fought 
in the battle are found in early literature,^ and it is 
reasonable to suppose that Krisna, who plays so import¬ 
ant a part in the story, was in very truth a Ksatriya 
warrior who fought at Kuruk.setra. If that be so, it 
was in this land and in these times that Krisna was 
born. His father’s name was Vasudeva, and his mother’s 
Devaki; he had an elder brother named Balarama, or 
Samkar^ana; and he sprang from the ancient Vfisni, or 
Satvata, branch of the family of Yadu.* Their home, 
perhaps, was in the neighbourhood of Mathura, a city 
with which history and tradition alike connect Kri^^a’s 
name. 

The IR^igveda had been composed; the Yajurveda was 

* e.g. Dhriiarastra Vaicitravirya in the Yajurveda. 

* See VS. iv. § 6. 
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being compiled. Sacerdotalism was laying its dead hand 
on the more simple and joyous faith of early days; 
religion was in the grasp of the priests. But the 
Ksatriyas in those far-off times seem to have revolted 
from the priestly dominance; and in Ksatriya circles there 
grew up a body of speculative thought and mystical 
doctrine Which later the more spiritually minded Brahmans 
them.selves were eager to learn. Ksatriya youths would 
learn from some such master as old Dronacarya of the 
Epic the use of weapons and the laws of chivalry, but 
might also be found sitting at the feet of a religious 
sage. 

It is, perhaps, a summary of the mystical and moral 
teaching that Krisna received from such a preceptor— 
Ghora Angirasa—that we find handed down by tradition 
and incorporated in the ChSndogya Upanisad. There we 
read of Kri§na, son of Devaki, learning from a priest of 
the Sun those lessons of the meaning of sacrifice, the 
merit of virtue, and the importance of last thoughts, 
which reappear in the Bhagavadgita, and which we may 
suppose to have been preserved for centuries as the 
sacred heritage of the Bhagavata sect. 

We have, then, these dim pictures of Krisna the 
warrior helping his friends at Kuruksetra, and of Kri§na 
the student learning that doctrine so unwelcome to the 
orthodox priests. No more is known of him, unless 
the story of his overthrow of the tyrant Kaitisa has 
foundation in fact; the later legends of his childhood 
are unworthy myth. 

7. Vdsudeva the demi-god, Krisna Vasudeva, who 
taught the Satvatas to worship the Sun, became in the 
course of centuries the object of their worship. Just 
as the Buddhists and the Jains, whose sects no less 
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than that of VSsudeva sprang- from fr^ speculation 
and restless revolt from sacerdotal tyranny, could 
not longf rest content with a world made void of 
a living God, but set their founders in the empty place, 
so too the Satvatas found in the Sun an object of adora¬ 
tion too remote and too impersonal to satisfy their 
peculiar spirit of devotion. It was not long before they 
turned their worship to the person of the Master, tend¬ 
ing to make him one with the Sun he had taught them 
to revere. For Vasudeva-worship was still intimately 
connected with that of the Sun; possibly the patronymic 
Vasudeva was preferred in the sect as more significant 
of the ‘radiant Lord of Heaven* than ever could be the 
name of Kri§na, ‘the black*. 

In the fourth century before Christ the cult of Vasu¬ 
deva was well established; but he is still a demi-god, not 
yet supreme; for his name is coupled by Panini with 
that of Arjuna as object of devotion—a combination 
which perhaps preserves ancient tradition of special 
friendship, reflected in the setting of the Gita. The 
centre of the cult appears to have been the district of 
Mathura, where Vasudeva was revered much as the 
Greeks revered their semi-divine hero, Herakles. 

8 . Vdsudeva becomes supreme. With the opening of 
the st^cond century before Christ we meet with evidence 
that the cult has spread, and that Vasudeva is now 
regarded in some quarters as supreme. Heliodoros, 
the Greek Bhagavata from Taxila, terms Vasudeva 
devadeva. The attitude of Patafijali marks a distinct 
advance on that of Panini. It is reasonable to suppose 
that it was in the course of this century that the Satvata 
sect raised Vasudeva to supreme rank, with none beside 
him save only sometimes his elder brother, Sathkar^ana^ 
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who in later doctrine takes his place next to Vasudeva 
in the series of vyuhas, or forms. 

But it is not to be supposed that this supremacy of 
Kri§na Vasudeva was accepted by all outside the sect 
without jealousy or protest. There are indications in 
the Mahabharata that there were some who would sub¬ 
ordinate him to Siva and revile him and cast aspersions 
on his character. It is possible that there were many 
Brahmans who felt that the comprehensive tolerance of 
this swiftly rising sect endangered the tradition of caste 
and their own proud status; that the Veda was in peril 
of neglect, and the doctrine of knowledge overshadowed 
by this new insistence on the value of devotion to a 
personal God. 

9. The doctrine of avatdra. It was probably during 
this period that the doctrine of avoMray or descent, 
arose; the completely formulated doctrine makes a first 
sudden appearance in the fourth Reading of the 
Bhagavadgita.^ There Krisna declares that he, though 
in reality God who knows no birth nor change, has 
many times been born; Lord of all creatures, he creates 
himself; not-Self is under his control, and by that very 
not-Self, veiling his true being by his power of delusion, 
he comes to birth from, age to age to re-establish right 
when wrong prevails, to save the good and to destroy 
the wicked. Once thus declared, the doctrine of 
avatara gathers strength; as Krisna becomes more 
definitely identified with Visnu, avatara is referred 
back to theriomorphic descents of early legend—not only 
to the story of the Dwarf, which alone properly belongs 
to Vi§nu, but to those of the Fish, the Tortoise, and 
the Boar. 

> iv. 6 - 8 . 
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A doctrine of avatdra was the necessary corollary to 
the identification of Kfisna Vasudeva with the Supreme. 
Here was Krisna in human form, Arjuna’s charioteer 
at Kuruksetra; if he was at the same time highest 
God, the paradox could only be explained by the theory of 
‘descent’. God had taken earthly forms in earlier days 
for the benefit of gods and men; Krisna was, then, the 
last and greatest of a series of descents. 

lo. Identification with Visnu, Opinions differ as to 
whether it was early or late in the development of the 
Vasudeva cult that Krisna was identified with Visnu 
and as to the origin and purpose of that identification. 
Vi§nu is a Vedic deity of the Sun; with three steps he 
measures the universe; his first two steps are known 
to men, but the third step no man dare follow; it is 
beyond the flight of birds.^ The highest place of Vi§nu 
is like an eye fixed in the heaven, seen only by jthe 
wise.* The Ilrahmanas identify him with the sacrifice, 
and tell of him the story of the Dwarf, in whose form 
he cheated the demons and won earth for the gods.® 
Later, the Ka^ha Upanisad compares the progress of 
man’s soul to a journey whose end is called the ‘highest 
place of Vi§nu’.* Thus gradually we watch the rise 
of Visnu to importance until in epic times he is regarded 
by many as supreme. Siva, who once was Vedic 
Rudra, is his only rival for the throne. 

Barth holds that the supremacy of Visnu is nowhere 
anticipated in the Veda, nor very ancient in the Mahil- 
bharata, where the cult of Siva is more widely spread. 


‘ RV. i. 22. 18; 156, 5. 
• Sat. Br. i. 2. 5. 


* RV. i. 22. 20. 

* Kath. Up. iii. 9. 
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He considers that Visnu’s attainment of supremacy was 
coincident with, and due to, Krisna’s identification with 
the god.^ Hopkins appears to credit the ‘Vi§nuite re¬ 
writer' of the Gita with the identification, and thus to 
favour a fairly late date. ‘The Visnu-worship which 
grew about Kri§na*, he writes, . was probably at 
first an attempt to foist upon Vedic believers a sectarian 
god, by identifying the latter with a Vedic divinity.'* 
Bhandarkar points out that the identification had become 
established in the Anugita and the SSntiparvan of the 
Epic; but that in the Gita Krisna is not an incarnation 
of Visnu; ‘when his Viraj or universe-form was shown 
to Arjuna ... he is twice addressed by the latter as 
Visnu on account of his dazzling brilliance which render¬ 
ed everything hot and filled the whole universe. Here 
Visnu is alluded to as the chief of the Adityas, and not 
as the supreme being, and Vasudeva was Vi§nu in this 
sense . . . because the best thing of a group or class 
is represented to be his VibhOti or special manifesta¬ 
tion.'® Barnett, following Bhandarkar's theory of the 
distinction between Kri§na and the original Vasudeva, 
considers it possible that Vasudeva became identified with 
Visnu earlier than Kri§na.^ Garbe places the identifica¬ 
tion between the third century b.c. and the beginning 
of the Christian era, during which period he holds 
that an original, non-Brahmanic Gita was composed. 
Keith states that the identification is clearly implied in 
Tait. Ar. x. i. 6, which probably dates from the third 
century b.c. at latest, as well as in the Mahabha§ya, 
and urges, with Garbe, that ‘Megasthenes clearly 


' BRI., pp. 165-7. 
• VS. iv. § 9. 


HRI., p. 388. 
BHG., p. 61. 
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recognised an avatdra of Vi§nu in the shape of Kfi§na in 
his account of Herakles in India*.^ 

Taking all the evidence into consideration, it seems 
probable that it was towards the beginning of the third 
century b.c. that the Satvata sect began to identify Vasu- 
deva with Vi§nu. The process was gradual, and it was 
not until about the beginning of the Christian era that 
the identification became complete. I am not inclined 
to agree with Barth that the supremacy of Vi§nu was 
due to this identification; he does not appear to lay 
sufficient emphasis on certain passages in the Brah- 
manas,^ where rnention of Visnu as the highest god 
indicates that in quite early times men were beginning 
to exalt his worship above that of other Vedic deities. 
It appears more probable that the identification was due 
to a natural sectarian desire to claim supremacy for the 
sectarian god by making him one with a deity already 
regarded by many as supreme; and, secondly, to a wish 
to conciliate the more orthodox Brahmans, who looked 
with jealousy and distrust upon the spreading cult. The 
choice of Visnu rather than Siva may be explained by 
the fact that Vi§nu was the ancient Lord of the Sun, 
and though in the course of centuries that special lord- 
ship was being lost in his general predominance, the 
spiritual descendants of Ghora Angirasa would rqore 
naturally turn to him than to the Lord of Storm. 
Vi§nu, again, had been connected in legend with an 
act of protection, and was thus a far more natural 
saviour than Siva the dread. Ancient mystic doctrine 
had identified Visnu with the sacrifice, and the Satvatas 

* JRAS. 1915, pp. 647-50. 

* Ait. Br. i. 1; Sat. Br. xiv. 1. 1. 



THE CULT OF K]^I§I^A VASUDEVA 17 

would associate this teaching with the lesson learnt by 
Krl§na from his master. 

II. Later developments. With developments in the 
Vasudeva cult later than those already mentioned the 
Bhagavadgita is not concerned. Three such develop¬ 
ments, however, are deserving of mention in this place, 
simply because the silence of the (ota in respect to them 
indicates that the date of its composition was earlier 
than that of the systematization of these doctrines. If 
one may thus argue from silence, it must have been 
at a date later than that of the final appearance of 
the Gita that Krisna Vasudeva was identified with 
Nar^yana.^ Narayana, whose name means ‘resting- 
place, or goal, of gods and men*, was an ancient deity 
of cosmic character. Stories of him are told in the later 
Brahmanas and Aranyakas, where he appears as supreme 
and all-pervading soul. He represented the Supreme 
in his quality of universal immanence; and while the 
identification of Krisna with Visnu satisfied the desire 
of the worshipper for a personal Supreme, cosmic 
Narayana met the need of the philosopher who preferred 
to meditate on Vasudeva as the immanent principle of 
life. Secondly, there is the development of the doctrine 
of vyilhas, or forms. Vasudeva was early associated 
in worship with his elder brother, Balarama or Saih- 
karsana. This association is later formulated and ex¬ 
tended to Pradyumna and Aniruddha, Saihkar^ana, 
Pradyumna, and Aniruddha are said to have proceeded 
from the supreme Vasudeva, and are identified respec¬ 
tively with jiva or k§etrajfia, manas, and aharhkdra.^ 

* VS. vli. 

• It is not known at what date the complete doctrine of the 
vyfihas arose. Patahjali (on Pan., vi, 3. 6) writes, ‘Janardana 

2 
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Thirdly, stories arise of Kri§na’s boyhood among the 
cowherds of Bfindaban—stories which Bhaiidarkar attri¬ 
butes to the later identification of Vasudeva with a 
cowherd-god, GopSlla, belonging to a nomadic tribe of 
Abhfras, who migrated into the country in the first 
century a.d., bringing with them the worship of the 
boy-god, and such legends as that of the massacre of 
the innocents.^ 


The Bhagavadgita 

12. The composition of the Bhagavadgita. I'here 
seems to be a general consensus of opinion among 
modern scholars that the Bhagavadgita, as it now 
appears in the Epic, is not an original poem composed 
by a single hand, but an ancient work, rewritten and 
enlarged. But all are not agreed as to the history of 
the poem’s composition. Garbe propounds a very 
definite theory; the Gita, he says, was originally an 

exponent of the Samkhya-Yoga philosophy, with which 
the Kri§na Vasudeva cult was united until the beginning 
of the third century b.c. Until that date the cult v.^as 
outside Brahmanism; during the last three centuries be¬ 
fore Christ Krisna became identified w'ith Visnu as the 
religion became Brahmanized, and it was in this period 
that the original Gita arose (about 200-150 b.c.). This 
primitive Gita was worked over during the second 

with himself as fourth’, a phrase which may imply ihe doctrine; 
but Bhandarkar considers this doubtful, and says that *it may 
be taken for granted that the mo vyuhaj^^ Vasudeva and 

Saihkarsana, only were known up to the time of the latest 
[Nanaghat] inscription, which is to be referred to about the 

beginning of die first century before the Christian era, so that 
the system of four vyuinis was not fully developed up to that 
time.* VS. iv. §9. > VS. ix. 
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century a.d. by some Vedantin, and if the pure Gita 
is to be recovered, the definitely VedSntic passages are 
to be excised. He then proceeds to show that this can 
be done. Hopkins has criticized Garbe’s theory,^ and 
most scholars now reject it, Hopkins himself regards 
the Gita as ‘at present a Krisnaite version of an older 
Visnuite poem; and this in turn’, he says, ‘was at first an 
unsectarian work, perhaps a late Upanisad\* Farquhar, 
again, writes of it as ‘an old verse Upanisad, written 
rather later than the Svetasvatara, and worked up into 
the Gita in the interests of Krisnaism by a poet after 
the [beginning of the] Christian era*.^ 

The evidence on which such views are based is purely 
internal. Hopkins points out ‘that the heart of the 
poem differs in style from its beginning and ending*, 
and supports his view that the Gita is nof an original 
unity with considerations of metrical form.* But for 
the most part the theory of a recast document is founded 
on the fact that the poem attempts to reconcile so many 
differing points of view, and appears in many passages 
to be inconsistent with Itself. Thus Hopkins writes : 

‘It has shared the fate of most Hindu works in being 
interpolated injudiciously, so that many of the puzz¬ 
ling anomalies, which astound no less the reader than 
the hero to whom it was revealed, are probably later 
additions. It is a medley of beliefs as to the relation 
between spirit and matter, and other secondary 
matters; it is uncertain in its tone in regard to the com¬ 
parative efficacy of action and inaction, and in regard 
to the practical man’s means of salvation; but it is at 


* JRAS. 1905, pp. 384-9. 

• ORLI. § 95. 


* HRI., p. 389. 

* GE., pp. 234, 235. 



20 


' INTRODUCTION 


one with itself in its fundamental thesis, that all things 
are each a part of One Lord, that men and gods are 
but manifestations of the One Divine Spirit, which, or 
rather whom, the Vi§nuite rewriter indentifies with 
Krisna, or Visnu’s present form.’^ 


Again, ‘the different meanings given to the same words 
are indicative of its patch-work origin, which again 
would help to explain its philosophical inconsistencies’.® 
On such grounds he stigmatizes the poem as ‘an ill- 
assorted cabinet of primitive philosophical/ opinions’.^ 

I have quoted Hopkins’s words at some length to 
prove how largely the prevalent view of the Gita’s origin 
depends on an exaggerated criticism of its contents.* 
This is not the place to demonstrate how profoundly the 
writer has misunderstood the teaching of the Gita; it is 
hoped that the pages which follow will suffice to refute 
his wholesale charges, and to prove that the poem is less 
a medley than a reconciliation of beliefs, while n^any 
apparent inconsistencies of doctrine are only regarded 
as such owing to a misapprehension of their significance. 
It may, however, be noted that Hopkins observes that 
the ‘anomalies astound no less the reader than the hero 
to whom (the poem) was revealed’. If Arjuna is re¬ 
presented as perplexed, is it not reasonable to suppose 
that the writer (or final redactor) was as fully aware 
of these ‘anomalies* as his critic? 'And if Arjuna is 
ultimately satisfied by Krisna’s explanations, is it not 
probable thaf the writer was rather attempting a re¬ 
conciliation of beliefs than carelessly throwing together 
an inconsistent medley? 


1 


* HRI., p. 390. 

• ibid., p. 399. 


• ibid., p. 400. 

* cf. also ORLI. § 92. 
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In short, such drastic and superficial criticism leaves 
the question of orig*in undecided. Evidence of style and 
metre must be weighed with more respect. Without 
venturing to dogmatize on a subject that in the present 
state of the evidence admits of no certainty, I would 
suggest as probable the theory that at a certain stage 
in the development of the Krisna Vasudeva cult some 
brilliant member of the sect composed the Gita with 
a purpose, using, no doubt, a quantity of older material, 
but not merely setting the old side by side with Ihe 
new—rather working up the whole into a simple unity 
to meet the needs of his time. It is evident, for ex¬ 
ample, that he either quoted the Katha and Svetasvatara 
Upanisads or used the same ancient material from which 
some of their verses may have been derived; but these 
verses are so aptly used in the Gita that they appeal* 
to be almost more original in their later setting than 
in the Upanisads themselves. 

What, then, was the purpose with which the Gita 
was thus composed? The sectarian author wished to 
insist on the absolute supremacy of Krisna Vasudeva, 
and at the same time to conciliate the enemies of his 
cult. The poem may be called an uncompromising 
eirenicon. The poet is determined to appease the 
orthodox; the Veda and its devas^ the Upanisads with 
the Vedantic theory of Brahman-Atman, the conceptions 
of purusa and Isvara, Saihkhya knowledge and Yoga 
practice—none of these are neglected; liberation is won 
by work, by knowledge, by devotion—by all these three 
in due proportion; and over all there broods the grace 
of God that stirs and meets the love of man. The 
performance of caste-duty is taught; religious privilege 



22 ' INTRODUCTION 

is extended beyond the male twicei-born to Sudras and 

So women. 

But never did author compose so widely comprehen¬ 
sive an eirenicon in a spirit of less compromise. He 
will not abate one jot of Krisna’s claim to be suprem.e, 
to be the All. The Veda is of use; so is a tank; but; 
Krisna’s doctrine is the widely spreading flood. To 
worship the dcvas is to worship Kri§na for Krisna is 
the devas. It was Krisna who made the Upanisads, 
or Vedanta, and he is the Brahman-Atn^an they seek. 
Sarhkhyan prakriti is his, and he is purusottama ; he 
is the Lord of Voga, and he taught it first in ancient 
times. Krisna alone dispenses grace, and is the true 
object of devotion; for him must all work be done, 
and saving knowledge is of him. He founded caste, 
and he upholds the moral order. He is the final goal, 
whence men do not return. 

The purpose of the author finally met with success. 
There are indications that the doctrine of the Gita was 
not at first accepted by the orthodox; but it cannot 
have been very long before the poem was adopted as 
part of the praslhdnatmyay or triple canon, of the 
Vedantic school, and was thenceforward universally 
accepted by widely differing schools of thought. 

13. The age of the Bhagavadglta, It remains to 
consider during which period of the development of the 
Kri.sna Vasudeva cult the Bhagavadgita is most likely 
to have been composed in its present form. On the 
one hand, Vasudeva is in the poem decidedly supreme; 
on the other, it is clear that the book was written at 
a time when the idea of Vasudeva as supreme was far 
from meeting with that tolerant acceptance among the 
orthodox which it afterwaids won. More than once 
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Kfisna speaks to Arjuna of those who have no faith in 
him and murmur at his teaching;' Arjuna himself is 
said, in contrast, to be a fit recipient of the doctrine 
because he is Krisna’s votary.- The poem was written, 
too, at a time when men were afraid of the influence 
of free speculation on the restricting power of caste. 
Religious ideas were filtering through to lower social 
levels, and the ‘natural duties' of the various castes 
were being neglected or interchanged. Kri§na was 
avat&ra at Kuruksetra, not when the poem was com¬ 
posed*, but it is reasonable to suppose that the fancied con¬ 
ditions of his time on earth reflect the actual conditions 
of the Gila age. Dharnia needed re-establishmenf. 

This internal evidence points to the second century 
B.c. as the period when the Gita in its present form 
appeared. The Besnagar inscription proves that in the 
early years of that century, even in somewhat remote 
quarters, Vasudeva was worshipped by Bhagavatas 
‘god of gods’; and there are further indications of date 
within the poem which compel us to set it as early in 
that century as we reasonably can. In the first place, 
while the identification of Krisna Vasudeva with Vi§iiu 
has undoubtedly begun, there is not that emphasis on 
the identification which a later date would lead us to 
expect.® Secondly, Narayana is not even mentioned. 
And thirdly, not even Sathkarsana (mentioned with 
Vasudeva in the Ghasun^i inscription)—much less the 
developed doctrine of the vyUhas —finds a place in the 
poem.^ The argument from silence is precarious; but 

^ ill. 32 ; is. 11; xviii. 67. ® iv. 3; ix. 1. 

* On this point, see also Introd., § 19 (a) infra. 

* Much less is there reference to Kfl^na as cowherd; he is 
called Govinda; but see note on i. 32. 
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it is almost incredible to suppose that these elements 
which play so important a part in Bhagavata belief of 
a later date should be entirely absent from the Gita if 
the poem had been composed later than 150 b.c. 

The doctrine of the Bhagavadgita 

14. Kfima is Brahman. Krisna says (vii. 19)^ that 
the man of knowledge affirms that Vasudeva is All. 
This is the central doctrine of the Bhagavadgita. 
Krisna Vasudeva is one with Brahman, the ultimate 
unity that lies behind this manifold universe, the change- 
less truth behind impermanent appearance. 

The Brahman of the Gita is the Brahman of the 
IJpanisads; the source and resting-place and goal of 
all that is; the object of knowledge, not to be defined; 
thaf wherein those who know it dwell; eternal essence 
of the transitory; imperishable reality of the perishable; 
transcendent over all, and immanent in all; unmanifest; 
passionless home, whence men who win release do not 
return. 

In no place in the Gita does Krisna explicitly claim 
to be Brahman. Once (x. 12) Arjuna calls him ‘Brah¬ 
man Supreme’; and once (xiv. 27) he speaks of himself 
as the ‘ground of Brahman’, an expression which Sam- 
kara explains as ‘the power of Brahman in manifestation, 
and therefore Brahman itself’. But throughout the poem 
the identity of the two is implied; Krisna uses, to des¬ 
cribe his own person, those epithets that tradition con¬ 
nects with Brahman; and the doctrine of Reading ix— 
the Royal Mystery—amounts to nothing less than this, 

^ Occasional references to the Bhagavadgita are given in the 
text; for the most part the reader may consult appropriate re¬ 
ferences in the Subject Index. 
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that he who comes to Krisna with devotion wins re¬ 
lease no less than he who pursues the toilsome search 
for Brahman; for both are one. So also (xii. i ff.), 
when Arjuna asks whether it is better to worship 
Krisna with devotion or to contemplate the imperish¬ 
able and unmanifest Brahman, Krisna answers in effect 
that those are wisest who worship him as manifested 
Lord, with faith and service; but those who seek the 
imperishable Brahman no less reach him, with greater 
toil. By such indirect means docs Krisna identify 
himself with the Brahman postulated by the Upanisads, 
the elusive object of their search. 

15. Krisna is Atman. Braliman manifests itself as 
the universe in two forms; as Self (alman) and not- 
Self (prakriti). Both forms are equally real in fact, 
because Brahman is real; but not-Self wears a mis¬ 
leading appearance, caused by the power of delusion 
(mdyd). Thus Self is said to be Brahman’s ‘true nature 
(svahhdvay. 

Brahman as Self is called adhydima. This term 
means ‘relative to self’ or ‘concerned with self’, where 
’self’ stands for the complete separate individual. Thus 
Brahman as adhydima is that which makes the indivi¬ 
dual what it is, the principle of pure consciousness,^ 
which is the same in every separate being. 

It is also called paramatmaHy a term which implies 
transcendence; and jivahhiitay or essential life in all. 
The name ksetrajha is also used—that which knows, 
or is conscious of, the ksetrUy or field, which is the not- 
Self. Other terms are used implying personality; these 
.will be considered later. 

The conception of Brahman as afman, originally 
induced from a consideration of the individual Self, 
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is cosmic. Separate existence limits, or conditions, 
cosmic dtman; hence all individual Selves are one with 
one another and with Brahman. 

Because Kri§na is Brahman, he is also essentially 
dtman. Manifesting* himself as Self and not-Self, he 
possesses two natures (vii. 4 ff.), a higher and a lower 
{pdrd and apara prakriti). The higher is essential life 
(jivahhiita) which upholds the universe; the lower is 
all that is not dtman; and from these two all separate 
existences are sprung. So also in another place (xv. 
7) he says that one part of him is ‘essential life from 
everlasting in the world of life’, which attracts to itself 
the mind and sense-organs, representing his lower 
nature. 

That Krisna is paramdtman is implied at xv. 17, 18, 
where he calls himself pnrusoltama, and uttama purnsch 
is called paramdiman. At x. 20 he claims to be dtman 
‘dwelling in the heart of every being’; he is therefore 
adhydimay and jusf as at vi. 29 we are told that the true 
Ascetic ‘sees the Self dwelling in all beings, and all beings 
in the Self’, so we learn in the following . 4 loka that 
Krisna is to be seen in all things, and all things in 
him; and (iv. 35) that Arjuna’s perception of all beings 
in himself will be followed by the vision of all beings 
In Krisna. At xiii. 2 also Kri§na claims to be 
ksetrajiia in every ksetra. 

Hence Krlsria is fully identified with dtman^ trans¬ 
cendent, cosmic, and conditioned. 

16. Kfisi}a is purusa. Brahman-Atman is also called 
pttriisa. This word simply means Man, or, more gener¬ 
ally, Person. Jusf as the universe, from the analogy 
of the individual, is conceived of as possessing an 
dtmany so also it is supposed to be personal; like 
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Brahman-Atman, purnsa is both cosmic and individual; 
but purusa further sug-gfests personality within the 
in^personal. 

The purusa idea dates back to an ag*e earlier than 
that of the Brahman of the Upanisads. It is found 
in the Purusasukta (RV. x. 90), a hymn undoubtedly 
late in the Ri^veda, buf earlier than the Brahmanas. 
In that hymn purusa appears as universal and all- 
pervading; yet ‘filling a space ten fingers wide’ in every 
heart. This universe is but one-fourth of him; three- 
fourths are ‘immortality in heaven*. We read how the 
devas held a great sacrifice, with purusa as their offer¬ 
ing; they divided him into separate parts, and from 
these parts there were created sun and moon and wind 
and every creature, and the four castes. 

The term purusa occurs again and again in the 
Upanisads; and the suggestions adumbrated in the 
Purusasukta are expanded and developed. Purusa is 
primal and cosmic, one with atman,^ one with Brahman, 
one with All;* he is immanent in every separate being;'* 
the cosmic and the individual purusa are one.^ We find 
an echo of the purusa-sacn^ce in Chand. Up. iii. 16. i, 
where (just before the lessons taughf by Ghora Angirasa 
to Krisna, the son of Devaki, we arc told that *purusa 
verily is the sacrifice’. 

But if was especially the idea that the greater part 
of purusa was ‘immortality in heaven’, and only one 
quarter of him this created world, that bore fruit in the 

1 Hrih. i. 4. 1; Murid, i. 2. 11. 

Bph. ii. 5. 1-16; Munc^. ii. 1. 10. 

® Kath. iv. 12; vi. 17; Svet. iii. 11. 18. 

^ Bfih. V. 15; Mun^. ii. 1. 2. 4; Pr. vi. 1-6; Svet. iii. 7-21; 
Maitri vi. 1. 
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Upani§ads. Purusa is the devas;^ as such he is adhi- 
daiva^ or ‘relative to the devas'\ purusa is men; as 
such he is adhyatmay or ‘relative to self’. This being 
so, each deva^ with the department he rules in the 
macrocosm, bears close correspondence to some allied 
part in the microcosm that is man. The purusa in the 
sun is the purusa in the eye; the purusa in the wind is 
the purusa in the breath; the purusa in the moon is the 
purusa in the mind, and so forth.^ When purusa is 
described, he is described as the purusa in the sun—‘the 
golden person,^ like a saffron-coloured robe,'* sun- 
coloured, beyond darkness,® who looks down upon this 
earth from his golden place.** 

The dualistic system called Samkhya adopted the 
term, purusa to express the conscious, inactive principle 
in every living being, a number of which principles are 
set over against unconscious, active prakriii. 

The doctrine of purusa in the Gita is the doctrine of 
the Upanisads, with emphasis on the fact that not-Self 
proceeds from, and is one form of, purusa^ and wnth 
the addition that purusa is Krisna. The man who seeks 
release must know Krisna to be ‘with adhidaiva' (vii. 
30), and adhidaivay or adhidaivatay is explained as 
purusa (viii. 4); this ‘supreme celestial purusa* is then 
described in terms that echo the Upanisads—‘the Ancient 
Seer, the Director, smaller than the small, Creator of 
all, inconceivable of form, sun-coloured, beyond the 
darkness*, to w'hom those come who remember him at 

' Cf. Brih. 1 . 4. 6. 

* Brih. ii. 5. 1-15. See also Brih. ii. 3. 3-5; and Charu!. i. 6. 
6-7. 6. 

® Chand i. 6. 6. 

® Svet. ill. 7. 


* Brih. ii. 3. 6. 

• Maitri vi. 1. 



THE DOCTRINE OF THE BHAGAVADGlTA 29 

the Jast hour (viii. 8-io). Hence, in Krisna is that 
which makes the devas what they are; Krisna is the 
devas; and it follows that those who worship the devas 
rather than Kri^^a are in fact worshipping* Krisna, 
though their observance is ‘not according to rule’ 
(ix. 23). 

Again (xv. 16-18), Krisna speaks of Two purusas in 
the world, the perishable and the imperishable; the 
perishable is all beings’, that is to say, the not-Self in 
every being, here unusually called purusa as being in 
reality one form of him; ‘the imperishable is called im¬ 
movably exalted’—the Self, unmoved by contact, ‘but’, 
he proceeds, ‘there is another, a highest purusa; he is 
called the Supreme Self, who entering the threefold world 
supports it, the Lord immutable’—cosmic purusay trans¬ 
cendent and immanent. The three purusas are, of 
course, one purusa in three aspects. ‘Because I trans¬ 
cend the perishable, and am also higher than the im¬ 
perishable, therefore am I known in the world and in 
the Veda by the name of pnrusottama.' 

In the thirteenth Reading purusa and prakriii are 
opposed in Samkhya style; but even here we are re¬ 
minded (xiii. 22) that each Self is ‘the Supreme ptirusa 
in this body. . . . Highest Self*. 

Hence Krisna is cosmic purusay Self and not-Self in 
every living being; One with two natures; puru^ 
sottamay who is purusa in the hearts of all; primal 
purusay ‘from whom streamed forth the ancienf energy’. 

17. Krisna is Isvara, In the Purusasukta (RV. x. 
90. 2) purusa is called ‘Lord (liana) of immortality’; the 
title lidna is used in the Brihadaranyaka Upanisad^ 


' i. 4 . 11 . 
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with the names of other ksatra devas ; and agaiii^ as 
identical Avith individual dtman or piiriisa —‘in the space 
within the heart lies the ruler of all, isuna of all, the 
king of air. This Upanisad is quoted by the Katha;^ 
but Isdnay with other derivatives from the same root— 
iSy Ua, and isvara —does not become common as a title 
of God till the *^veta 4 vatara Upanisad, a sectarian work 
with Siva-Rudra as one and supreme. Thereafter Uvara 
{niahesvaray parameh'ara) is used to denote various 
chosen gods, and the term approaches most nearly of all 
ternis to the conception of the personal deity of mono¬ 
theism; Hindus in modern days mean by ihmra very 
nearly what Christians mean by God. 

The Isvara of Patanjali’s Yoga system, is nothing 
more than a special Samkhyan puritsa, ‘untouched by 
affliction, action or fruition* and ‘teacher of the primal 
sages’; devotion to him is one means of attainment to 
concentration.^ 

In the Gitil, as in the Upani.sads, isvara is both trans¬ 
cendent Ruler and immanent Lord; and isvara is Krisna. 
Hp claims to be ‘great Lord of all the worlds’;^ Ua 
and Isvara are common among the titles Arjuna gives 
him*; and the Form and Power which Krisna reveals 
in the eleventh Reading are those of himself as Uvara.* 

Isvara, .like Krisna, dw’ells equally in all created 
beings,^ whirling them round by his power of delusion.* 
Supreme purusa in this body is called ‘the great Lord’*; 
he enters the world, ^nd as u<vara^ siipporis it. 

' iv. 4. 22 ; v. G. 1, ^ iv. 12, 13. 

® Yogasutras i. 23-26. * v. 29; cf. iv. 6; ix. 11; x, 3. 

* si. passim. 

* parama aiivara rupa si. 9; aiivara yoga xi. S; cf. ix. 5. 

» xiii. 27, 28. ® xviai. 61. ® xiii. 22. 
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The Gita, then, looks rather to the Upanisads than 
to the Yoga system for its interpretation of tsvara. 
Beside iSvara who is Krisna, the tivara of Patanjali is 
but a pale, isolated abstraction; neither source nor goal, 
neither transcendent Ruler nor inner Guide, but only 
one of many means to an isolation like his own. 

i8. Krisna is noUSelf, Kfisna has two natures; his 
higher nature appears in his true form as Self; his lower 
nature, veiling his true form, appears as all that is not 
Self. Of these two natures all sq>arate existences are 
formed.^ Each separate being thus formed is called 
hhuta; but the word bhuia is also used to denote the 
lower nature in contrast with the higher; thus, at xv. 
i6, the perishable ptirusa (i.e. prakriti) is defined as 
sarvdfii hhUtdnu that is, the sum of all that is not im¬ 
perishable Self. 

While actually the lower nature is no less Krisna 
than the higher, it is natural that he should more often 
identify himself with the higher nature—as atwan, 
jivahhuta, kseirajfia, purusa, Isvara- —in creatures than 
with the lower, and should prefer to speak of the lower 
nature as ‘belonging to him’ and ‘under his govern¬ 
ance’^ rather than as himself. Yet in that passage where 
he enumerates the topics of knowledge necessary for 
those who strive for release he includes the knowledge 
of himself as being s&dhibhuta^^ and adhibhtda is defined^ 
as ‘perishable existence’, equivalent to the ‘perishable 
ptiru§a* of XV. i6. Thus not-Self, in perishable form, 
no less than imperishable Self, finds its real being in 
identity with Krisna. 


vii. 4fS, 
vii. 30. 


iv.i 6; ix. 8, 10. 
viii. 4 . 
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19. Krisna avaiara. The doctrine of avatdra, or 
descent, appears for the first time in the Bhagavadgita. 
The fact of avatara was a necessary corollary to the 
identification of Krisna Vasudeva with the Absolute. 
We have here an example of nian made God; but his 
godhead becomes so primary, so firmly established, that 
the enlightened can onl}'^ suppose that before the dawn 
of understanding they were deceived by his power of 
delusion; he was, in reality, always God made man. 
Like Arjuna,^ they have called him by his human name 
and treated him familiarly as friend and comrade; but 
now those who ‘know in verity his birth and work 
divinc’2 must revise their conception of his nature; they 
must no longer be numbered among the fools who scorn 
him when he dwells in human form, knowing not his 
higher being as Great Lord.® 

It is in the fourth Reading that Krisna declares to 
Arjuna the fact and doctrine of avaidra. He has been 
expounding the theory and practice of Control (yoga), 
and at the opening of this Reading makes the astound¬ 
ing claim that it was he who taught this doctrine to the 
patriarchs of old. Arjuna challenges the statement, 
and Kfisna replies^:—‘Many births of me have passed, 
and of thee, O Arjuna. I know them all; thou 
knowest them not, Pararhtapa. Though unborn and 
immutable in essence, though Lord of beings, yet 
governing Nature which is mine, I come into being by 
my power of delusion. For whensoever right declines, 
O Bharata, and wrong uprises, then I create myself. 
To guard the good, and to destroy the wicked, and 

* iv. 9. 

Tv. 5-8. 


* xi. 41, 42. 
® ix. 11. 
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to confirm the right, I come into being in this age and 
in that/ 

Of the many interesting questions suggested by 
this statement of doctrine some will be noticed in later 
paragraphs. At this point it will be enough to observe 
three facts: 

(a) There is no mention of Visnu. Indeed the name 
of Vi§nu occurs only three times in the Gita, and the 
name of Hari twice. Once, at x. 21, Krisna clairr\s 
to be ‘Visnu among the Adityas’, but only as the chief 
of a certain class, as, soon afterwards at x. 23, he 
calls himself ‘Sarhkara among the Rudras’; and twice 
in the chapter of the Ecstasy^ he is called Vi§nu by 
Arjuna in contexts where Arjuna may well have been 
reminded of the sun. Twice Samjaya speaks of Krisria 
as Hari.* It is noticeable, then, that while the identi¬ 
fication of Kfisna VSsudeva with Vi§nu had doubtless 
begun, he himself at no point in the Gita (not even in 
the avatdra passage, where we should most have ex¬ 
pected it) makes any definite claim to be Visnu. His 
avatdra is a descent of Brahman. The point is im¬ 
portant as suggesting an early date for the Gita in the 
later history of the Vasudeva sect.® 

(b) There is repeated avatdra of Krisna. The appli¬ 
cation of the doctrine of repeated avatdra to the ancient 
stories of the Fish, the Tortoise, the Boar, and the 
Dwarf; or again to such heroes as Para^urSma and 
Ramacandra, or to Narasimha and Gautama Buddha, 
is a later development; and all these, with Krisna, finally 
become avatdras of Visnu. In the passage before us 
the repetition of avatdra is paralleled with the ordinary 

^ xi. 24, 30. * xi. 9; xviii. 77. ® See supra^ § 13. 

3 
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cycle of birth and death, and explains Krisna’s state¬ 
ment that having" aforetime taught the patriarchs he has 
now come to re-establish right by teaching Arjuna that 
same doctrine which has vanished with the lapse of years. 

It was, perhaps, the success of the Bhagavadgita 
that led to the insertion into the Ramayana of a passage 
(vi. 119) equating Ramacandra with Visnu and with 
Brahman; and to the composition of the Buddhist 
Saddharma Pundarlka (probably about a.d. 100 - 200 ) 
which claimed for Gautama that supremacy which the 
Gita had claimed for Krisna. From such sectarian 
imitations to an established comprehensive doctrine of 
the repeated avatdra of Visnu progress was not difficult. 

(c) Kri§na as avatar a has a definite work to do. God 
descends with a purpose. From the earliest times 
sacrifice (yajfla) had been accounted the most important 
work, and in the Gita so imperative a work is sacrifice 
considered that we are told that ‘ever on sacrifice firm- 
founded is Brahman all-pervading’.^ In the ChSndogya 
Upani§ad^ we read, ‘Verily, man is sacrifice*. We 
have here a reminiscence of the Purusasukta; but the 
text is worked out along new lines, and every period of 
the life of man from the cradle to the grave is said to 
be a Soma libation; this teaching leads up to the in¬ 
struction given to Krisna, the son of DevakI, by his 
guru, where the same conception of life as sacrifice is 
more fully developed. Hence it is not unnatural to find 
that Krisna regards his own life in the body, and his 
own work here on earth, as in some sort a sacrifice. 
The man who seeks release must know him as 
sAdhiyajna,^ as *adhiyajfla in this body*,* not merely 

*iii. 15. •iii. IG. 1, puruso vdva yajHah. *vii. 30. vlii. 4. 
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as the ‘Lord of sacrifice, whom it affects’,' but as the 
very soul of sacrifice itself. 

20. Kri^na-Brahman and the Universe. The universe 
is a puppet-show; Brahman is sole producer, Brahman 
is scenery and players. Brahman is sole spectator. The 
universe is Brahman, sportively self-deluded, taking 
delight in itself. The means of production is the 
power of delusion, or tndyd; scenery and puppets are 
Brahman, self-stamped with ‘name and form’, its 
‘lower nature*— prakriti; as spectator it is purusa^ retain¬ 
ing its proper nature. Like every thoroughgoing 
monistic system, the system of the Bhagavadgita robs 
the universe of meaning; personality, freewill, good and 
evil, even avatdra itself, are incidents in an idle show. 
The performance is renewed day by day; with each 
night the curtain falls.* 

But to say that the universe is void of meaning is 
not to say that the performance is unreal. There are 
passages in the Upanisads which justify Samkara in 
deriving from them his theory of complete illusion; but' 
the Gita follows rather that doctrine which allows to 
the universe a temporary reality as such. Brahman 
really possesses the power of self-manifestation as the 
world; it is in truth source and support and place of 
dissolution;® it really exercises its power of delusion, 
and manifests itself as Self and not-Self; both these 
are said to be eternal, because they both proceed from 
the eternal One.* But these conceptions of trans¬ 
cendence and immanence, which are everywhere to be 
found in the Gita,® belong to a lower plane of reality; 

' V. 29 ; ix. 24. • viii. 16-19. 

® vii. 6, 12; ix. 5-10; x. 8; xv. 4 ♦ xiil. 19. 

* esp. vii, X, and xli. 
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for where there is One, that One cannot transcend or 
rest in what is not itself; and for deluded man the 
world is but phenomenal, veiling rather than revealing 
the true nature of its source. Revelation guides him; 
reason concurs; yet he is con^pelled to move in his own 
world of vain experience, and to make use of delusive 
things to effect his Self’s deliverance from their power. 
It is for the wise man to study the rules of that dram¬ 
atic production in which he seems to be involved, and 
because Brahman’s play means sorrow and pain for him, 
by that study to endeavour to win a way out of the coil. 

To this end the message of the Gita leads. Brahman 
descends as Kri^jpa Vasudeva to play a special part in 
the drama of life, and to teach his fellow-players how 
best they may win through the ‘thicket of delusion’ to 
the ‘calm bliss’ of perfect truth that is himself. 

21. Self and not’Self, We have seen that Brahman 
sends forth, or manifests itself as, punisa, or Self, and 
prakritiy or all that is not Self. The Gita doctrine of 
purusa differs vitally from that of the Sariikhya system, 
which denies a supreme purusa^ teaches an infinite 
number of separate purusasj and aim.s at complete 
isolation for each one. But the Gita doctrine of 
prakriti is closely allied to that found in the Sariikhya 
Karikas of I 4 vara Krisna, who probably lived in the 
fourth century a.d. 

It is probable that at the time when the Bhagavadgita 
was being composed Sariikhya notions were afloat but 
had not yet been reduced to so dogmatic a scheme as 
the Karikas present. One or two passages in the old 
Brihadaranyaka and Chandogya Upanisads^ have been 

^ e.g. Bfih. i. 4. 6; Chand. vi. 3. 4. 
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claimed as sources whence certain conceptions of the 
later Samkhya were derived; but it is not till the 
Katha^ and the PraiSna,^ and especially the Sveta^Sva- 
tara and the Maitri Upanisads, that any certain Saih- 
khya teaching’ is to be found, though even in these 
allied with a Supreme. 

The term Sariikhya first occurs in the Sveta^vatara 
Upanisad compounded with yoga,* with which it ap¬ 
pears to be contrasted as meditation with practical de¬ 
votion. The word means ‘enumeration*, and was 
probably adopted by the school in view of those enu¬ 
merations of principles, constifuents, and psychic sfates 
which mark the KSrikas and Sotras and are found in 
metaphorical guise as early as Svetasvatara Upanisad 
i. 4. In the Gita Sariikhya is contrasted with Yoga, 
the former being the theoretical reflection of those who 
rely on knowledge alone for release, while the latter 
is practical endeavour and the systematic exercise of 
self-control the two are, however, complementary 
systems and their goal is one.® Samkhya is becoming 
more defined as a system,* and it is probable that Kapila 
is recognized as its founder.^ But there is no indication 
that a Supreme puru^a has been abandoned; and, in¬ 
deed, if the system had at that time been recognized as 
atheistic, Kfisna’s exaltation of Kapila as chief of the 
perfected would not have been consistent with his scorn 
of those who deny a Lord.* 

It is, then, probably less true to say that the author 
of the Gita attempts to reconcile Vedanta with 

* iii. 10-13; vi, 7-11. * iv. * vi. 13. 

* ii. 39; iii. 8; v. 4 , 5. * in. 3; v. 4, 5. 

® xviH. 13, 19. X. 26. • xvi. 8. 
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S&rhkhya than to say that Vedanta and Sadikhya 
had not yet fallen apart in distinct opposition to each 
other. Both systems are ultimately derived from the 
Upani$ads, and it is to their elements in the Upanisads 
that the Gita looks rather than to such absolute idealism 
and atheistic dualism as were later associated with the 
names of Samkara and Isvara JKri^na respectively. 

The Gita doctrine of purusa and prakriti may most 
conveniently be studied in Reading xiii. Kfisna opens 
the Reading with a statement:—‘This body is called 
the Field (k^etra) : Him Who knows it knowers of these 
call Knower of the Field (ksetrajfia).* The m.etaphor 
is significant. The Field is the area of ceaseless acti¬ 
vity, of growth and change and death; the function of 
the Knower is nothing but to know. Unconscious 
prakfiti for ever acts; inactive purusa experiences her 
action.^ 

‘Know also me to be in all Fields Knower of the 
Field.’ The first statement was, then, of cosmic signi¬ 
ficance—a far more legitimately cosmic significance than 
it can possess in the developed Sariikhya system, where 
every separate puru§a stands eternally alone. Prakriti 
—this Field that is the active universe—stands over 
against a cosmic purusa^ a world-Self; and now we 
learn that all living creatures, apparently so distinct 
from one another, are in fact the single Knower, 
Kfisna, experiencing the changes of the Field; and when, 
at iSll. 12-17, Kfisna describes this Knower, if is in 
terms that identify him with Brahman, supreme and 
immanent, world-Self, ‘undivided, yet in beings seeming 
to dwell divided—established in the heart of all*. 

' ill. 6, 27 ; xiv. 19 ; xiii. 20, 22. 
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In iSloka 5 Kfi^na describes the Field. ‘The Great 
Elements {mahdhhfita). Individuation (ahamkdra)^ Reason 
(buddhi)y and the Unmanifest (avyaktd), the ten Sense- 
organs (indriya)^ and the one (i.e. manas), and the five 
Realms of sense {indriyagocara).* These correspond to 
the twenty-four principles of the Samkhya system. In 
that system avyakta^ the unmanifest or unevolved, is 
productive but (there being no Supreme) uncaused, 
one, eternal, and all-pervading; htiddhi is first product 
of avyakta —the intellect which formulates concepts and 
decides on action, immediately presenting experience to 
purum ; from htcddhi is evolved ahanikdray or individua¬ 
tion; this principle is, in Upanisad and Gita doctrine, 
like huddhiy primarily cosmic, causing the conscious 
personality of the world-Self; in the Samkhya its 
cosmic significance is somewhat weak and unintelligible, 
and its main effect is to secure that each separate 
puru§a shall find its separate lot in prakritL From 
aharhkdra arises manas^ regarded as a sense-organ, 
forming percepts from the material provided by the 
organs of perception and passing them on for the 
concept-forming and deciding work of huddhi; receiving 
also the commands of huddhi and referring them to the 
organs of action; from aharhkdra again spring the five 
huddhlndriya, or organs of perception—of sight, touch, 
hearing, taste, and smell; and the five karmendriyaj 
or organs of action—the feet, hands, and tongue, and 
the organs of evacuation and reproduction—^which act? 
on the decision of huddhi conveyed through the medium 
of manas. Also derived from aharhkdra are the five 
tanrndtray or subtle elements, from which arise the five 
mahdhhdta, or gross elements, compounded of the pure 
and subtle elernenfs in varying degrees; from these is 
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formed the material world. The ‘Realms of sense* in the 
Gita list stand for the subtle elements; for it is owing* 
to the presence of these fine essences in their gfross com¬ 
pounds that the organs of perception can perform their 
functions of sight, touch, hearing, taste, and smell. 

Two less complete lists occur in the Gita. At vii. 4 
Kfisna describes his lower nature thus:—‘Earth, Water, 
Fire, Wind, Ether, Mind, and Reason, and Individua¬ 
tion*. In this list we may suppose the names of the 
elements to stand for both subtle and gross, manas to 
stand for the eleven organs as their chief, and avyakta 
to be omitted as that from which all are evolved. The 
fivefold list at xviii. 14 is peculiar, and not easy to 
interpret along orthodox Samkhya lines.^ 

The Sathkhya system attributes the evolution of prakriti 
to activity on the part of the three gunas of which it is 
composed. The word guna means the ‘strand* of a 
rope, and the technical term is excellently conceived to 
remind us that the gunas are not qualities (an ordinary 
sense of the word) but constituents of prakritij as three 
strands rnay be the substance of a rope. The three 
guf^as are called sattva, rajas, and tamas. SattvOy the 
white strand, is that in nature which is pure, light¬ 
giving true, and good; rajasy the red strand, is that which 
causes activity and restlessness and passion, the strand 
of energy; tamaSy the black strand, is all that is heavy 
and dark and indifferent and inert. In the unmanifest 
Ihey lie in equilibrium; set moving, they evolve huddhiy 
dhathh&ra and the rest; and it is their interaction and 
relative proportion in things that cause the manifold 
differences of character and function in the world. 


See note, ad loc. 



THE DOCTRINE OF THE BHAGAVADGITA 41 

The term gum^ begins to be used in this technical 
sense in the SvetaiSvatara Upani^ad,^ which also contains 
picturesque metaphors—of the ‘triple tyre’^ and the ‘one 
she-goat, red, white, and black’*—^which have been 
plausibly interpreted as alluding to the three gunas of 
prakriti. The Maitri Upani§ad, composed like the Gita 
at a time when the Sathkhya was developing into a 
more definite system, gives the gunas their names. 
The Gita develops the guna idea very completely. It 
is the gunas born of prakriti* that compel all creatures 
to act;® they are themselves sole agents;* they deceive 
purusa^^ and bind him in the body;* character and duty 
depend on them, and vary according to their proportion 
in each being.® The wise man’s aim is to rise through 
and beyond them.^* 

22. Mdydy or the Power of delusion, Mdyd means 
delusion, deceit, or trick. In the R.igveda^^ it is said, 
that ‘Indra by his tricks of delusion (mdydbhih) moves 
in many forms’. This verse is repeated at Brih. Up. 
ii. 5. 19, and the word does not occur again till the 
Pra^na Upanisad,^* where those are mentioned ‘in whom 
there is no crookedness or falsehood or any deceit 
[mdydy. Again, in the jSvet. Up. iv. 9, 10, we read, 
‘This whole world the Maker of delusion {mdyin) pro¬ 
jects out of this (Brahman); and in it by delusion {mdyd) 
the other (i.e. the individual Self) is confined. Now one 
should know that delusion is Nature {mdydrri tu pra- 
kritim vidydt), and that the Maker of delusion (mdyin) 

^ e.g. i. 3. ® i. 4. ® iv. 5. 

* ill. 5 ; xiii. 19; xiv. 5 ; zviii. 40. * Ui. 5. 

® iii. 27; xiv. 19. ^ iii. 29; vii, 12-14. • xiv. 5. 

® iv. 13; xiv. 6-18; xvii and xviii, passim. 

1 o ii. 45; xiv. 20. vi. 47, 18. 


i. 18. 
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is the Great Lord {make^vara)\ Samkara uses the word 
mdyd in his monistic system as equivalent to that 
ignorance whereby the individual falsely attributes 
existence to the objects of experience. While his 
view of the universe may undoubtedly be found in the 
Upanisads, it will be seen that' no passage in the earlier 
books (except possibly that in the SvetS^vatara 
Upanisad) can justify this interpretation of the word 
mayd. The Bhagavadgita, and the Epic generally, use 
mdydy not as identical with prakriti or with avidyd, 
but as that power of delusion possessed by Uvara, 
whereby through the medium of prakriti and its gunas 
he veils his real being from all save those who pierce 
through his disguise. The mdyd of the Lord effects 
delusion, or tnoha^ in man. 

Thus at iv. 6 Kri^na says that he, though in reality 
birthless, comes to birth by his own power of delusion 
(dtmamdyd) governing prakriti which is his; that is to 
say, he manifests himself in the world as an individual, 
compound like other individuals of purusa and prakritiy 
thereby veiling his true birthless being as Brahman; 
hence Tools scorn me when I dwell in human form; 
my higher being they know not as Great Lord of 
beings’.^ 

There are some, too, who are so senseless as to 
identify Kfisna with his lower nature alone; ‘ior this 
my divine delusion {mdyd) of the Strands is hard to 
pass; those who take refuge in me alone pass beyond 
this delusion*,* and ‘veiled by my power of delusion 
{yogamdyd) 1 am not light to all*.* 

As in the SvetS^vatara Upanisad, so in the Gita, 

* ix. 11. • vii. 14. * vii. 26. 
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Uvara is the creator of delusion. ‘The Lord dwells in 
the heart of every being, and by his power of delusion 
(mdyd) spins round all beings set on the machine.'^ 
Isvara controls prakriti, sole agent in the individual, 
that veils his highest being from the man in whom he 
dwells. 

23. Man. The author of the Gita is interested in 
man and his destiny; for man is the centre of creation. 
Brahman, it is true, dwells equally in every living 
creature; but to man is given a gift denied even to the 
Lords of Heaven—^man alone in all creation’s scale can 
win release. 

Arjuna stands for the average good man. Like all 
good men he knows and fears the power of evil, and 
longs to conquer it. Conscience urges him to do his 
duty, while caution and human pity bid him hesitate 
till he is sure where duty lies. He is humble and 
diffident; he cannot trust his own judgement; he looks 
for a decision to one whom he calls friend and on whose 
wisdom he relies; more, he is ready to surrender him¬ 
self with implicit confidence to one whose judgement 
he approves. He is a Ksatriya and fearless; his life 
has been spent in the hard knocks of war; he is as 
dauntless in thought as in action, as ready to face the 
truth as to face the foe, and anxious to follow it 
wherever it may lead him. But he must be assured of 
the truth before he acts on it; he is cautious, thorough, 
slow; he perseveres in questioning all he hears; his is 
no genius, no brilliant Insight; he plods along the path 
of knowledge. He is concerned with daily duties, a 
man of action; no contemplative recluse, abandoning 


' xviii. 61 . 



44 


INTRODUCTION 


the world for solitary meditation; no ‘man of know¬ 
ledge*, scorning work as worse than futile. The mes¬ 
sage of the Gita is a message to the ordinary man. 

When we forget the unfamiliar metaphysic that lies 
behind, man in the Gita is not unlike man as we know 
him, not unlike ourselves. He wills and thinks and 
feels; his senses relate him to an outer world, whence 
come temptation and pleasure and pain and all those 
groups of opposite sensations which the Gita calls ‘pairs 
(dvandvay. He is a prey to passion—desire and wrath 
and greed and love and hate. He formulates ideas and 
wills to act. And above and behind thought and desire 
and will there lies the consciousness that life is but a 
passing show, that things are not what they seem, that 
the real Self stands apart from all activity and passion, 
changeless amid the changing, undying, true. So 
Kri§na at the outset of his teaching declares the vital 
distinction between the body and the embodied Self, as 
vital as the difference between what is and what is not. 

The outer world strikes on man’s five organs of per¬ 
ception. It is within man’s power to dwell on what 
he sees and hears, touches and tastes and smells, or 
else (as a tortoise withdraws its limbs within its shell) 
to refuse to yield to impressions from without. If the 
sense-organs accept these impressions and pass them 
on to the mind, the mind co-ordinafes them and fonns 
percepts and falls a prey to attachment {sanga). Now 
each sense-object possesses a quality whose effect is to 
arouse love or hate; and that mind which permits itself 
to dwell on outward things is stirred to passionate desire 
{kdma) for what is absent, to inordinate affection (r&ga) 
for what is present, and to bitter resentment (Jkrodha) 
and covetousness (lohha) if if be deprived of what it 
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most desires; to hate (d^^eja) also of what «peb it^ It 
is here— in these two master-passions, longing and re¬ 
sentment—that sin has its seat; they excite the man to 
evil thought and action. It is these evil passions that 
are the direst foes to true discernment; they create that 
delusion which robs a man of knowledge, obscures for 
him the vision of the Supreme, and leads him to believe 
that he—^his real Self—is active. If these passions 
successfully assault the mind, reason and will are over¬ 
thrown and the whole man is lost. Desire, wrath, and 
greed are the ‘triple gate of hell*. 

24. Good and Evil. On the empiric plane the Gita 
teaches theism; it is not, then, surprising to find—still 
on the empiric plane—an emphasis on ethics absent 
from the earlier Upanisads. Kri§na is never weary of 
telling Arjuna to be virtuous; his own sympathies are 
decidedly on the side of righteousness; it is to re¬ 
establish right when wrong prevails that he takes birth 
as man. 

The cause of sin has already been mentioned—Kiesire 
and wrath, acting upon a mind attached to outer things. 
These twin passions are ‘born of the Strand of 
Energy’;^ sense-organs, mind, and reason are said to 
be their seat.^ Sin is a defect {dosa)^ a stain {kalmasa)^ 
a crooked thing (vrijina) that causes man to fall (pataka)^ 
an offence or injury {kilbi^a) against the order of the 
world; to prefer the indulgence of the senses to the 
performance, with others, of one’s duty in the world is 
sin. Sin, in short, is adharma, defiance of that duty 
(svadharma) for which the nature of each man (svahhUva) 
fits him. 


^ iiu 37 . 


iii. 40 . 
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The virtuous man, then, accepts without question 
his place in the social order, and fulfils the functions 
allotted to that place. He is, in Gita language, ‘born 
to the estate of the devas *—a man, that is, whose 
character is lofty, and who, short of winning release, 
is destined to dwell for a space in heaven among the 
devas. Such is Arjuna; and Krisna credits virtuous 
men with very noble qualities—purity, self-restraint, up¬ 
rightness, modesty, fortitude, and the like. Those, on 
the other hand, who are ‘born to the estate of the 
asuras\ men who are doomed to sink to regions where 
devils dwell, are hypocrites and proud, wrathful, and 
insolent; they Jive for nothing but desire and all that 
serves their lust; they are enemies of virtue and of truth, 
materialists, foes of God and man. ‘These cruel 
haters,’ says Kri§oa, ‘lowest of mankind and vile, I hurl 
for ever in birth’s cycles into Devilish wombs. They 
enter a Devilish womb, in birth after birth deluded; to 
me they never win, but go thence to the lowest way !*^ 
But all this is on the lower level of reality. When 
we turn our thoughts to absolute reality, and remember 
that ‘Vasudeva is AH’, good and evil, virtue and vice 
lose their distinction and are seen for what they are—no 
more than elements of that great drama which is the 
universe. The passions that cause sin are born of one 
constituent of unconscious (and therefore guiltless) pra- 
kriti; sin has its seat in sense and mind and reason, all 
evolved from prakriti. Sin can be no offence against a 
holy God; rather it is a hindrance to man’s upward 
progress, a part of those Strands thaf bind the Self to 
birth. The true aim of life is not to conquer sin because 


xvi. 19, 20; bnd sfee the whole of xvi. 
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sin is really vile, but to rise to heig-hts of knowledge 
where good and evil are both left behind as untrue 
effects of ignorance. If Kfisna promises to deliver 
Arjuna from all sins,^ such deliverance is not the final 
end; goodness leads to release, sin to bondage; but 
release is from rebirth, to the attainment of the Brahma- 
state, where, for the liberated, right and wrong have 
lost all meaning. 

25. Freewill. Just as the distinction between good and 
evil is valid only on the empiric plane, so on that plane 
alone man’s will is free to choose, man is responsible 
for sin. In actual fact, where man is God and personal 
being a delusion the question of real freedom and res¬ 
ponsibility cannot arise. It is this double view of truth 
—^the higher and the lower—that explains the apparent 
weakness of Hindu doctrine in general (with its incur¬ 
able inclination fo pantheism), and the much-blamed 
‘inconsistency’ of the Gita, on this subject of freewill. 
The very form of the Gita implies that Arjuna is free to 
choose; when Kfisna has finished his teaching, he says, 
‘This knowledge have I taught thee, mystery of 
mysteries; fully consider this; then, as thou wt 7 f, so 
act\^ Yet, immediately before, he has warned him that 
such apparent freedom is but part of that delusion which 
controls life’s play : ‘If thou turnest to thought of I’— 
if, that is, Arjuna persists in his delusion that he is a 
separate and individual agent—‘and thinkest “I will 
not fight”, vain is this thy resolve; nature {prakfitiy 
which alone is active) will constrain thee. O son of 
Kunti, bound by thine own duty (karman) born of thine 
own nature {svahhdva —special character, the sum of 


> xviii. 66. 


xviii. 63. 
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those states, or bhdvas, which, whether good or bad, 
Krista alone dispenses to individuals to govern their 
life-work from birth) that thing which thou desirest not 
to do by reason of delusion, thou shalt do even against 
thy will {ava^o *pi). The Lord (i^vara), O Arjuna, dwells 
in the heart of every being, and by his power of delusion 
(mdyd) spins round all beings set on the machine/^ 
Again, at v. 14, 15, Krisna teaches that the individual 
Self (here called vihhu and prahhu) has nothing to do 
with work, or good or evil; ‘it is svabhdva that comes 
forth to action*; and, at xi. 32, 33, when Krisna re¬ 
veals himself to Arjuna as Lord, he claims to be ‘Doom 
that causes worlds to perish*, and calls on Arjuna to 
be no more than the instrument for the slaughter of 
those whom he himself has already slain. Freedom, 
in the Gita, is an illusory liberty of choice, working 
within the bounds of an ultimate determinism. 

26. 7 'ransmigration. When a man dies, his dtman, 
clad in a subtle envelope {lingo) differing (according to 
the Samkhya Karikas) from the mortal body in the 
absence of the grosser portions of the gross elements, 
passes after an interval into another body, as a man 
casts off worn-out clothes and puts on other new ones.^ 
The body into which it passes is allotted in strict cor¬ 
respondence with the deeds done in the previous life. 
This process of repeated death and rebirth continues till 
the man has won release. 

I'his doctrine of successive births {sathsdra), com¬ 
monly called the transmigration of the soul, is insepar¬ 
ably connected with the theory of inevitable consequence 
(karman)y and became an integral element in Hindu 


' xvjii. £9-61. 


* BHG., ii. 22. 
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belief in the period of the earliest Upanisads. Its origin 
is obscure, possibly aboriginal;^ once formulated, the 
doctrine exercised an increasingly dominating influence 
on Hindu thought, giving rise to that in^mense and 
varied body of philosophy whose professed purpose is 
to free man from constant rebirth with all its attendant 
ills. Like every Hindu scripture later than the 
Brfihmanas,^ the BhagavadgitS accepts as axiomatic 
the doctrine of rebirth; the purpose of its message is 
to teach Arjuna, type of the ordinary man, that know¬ 
ledge and devotion and the performance of duty with¬ 
out desire form the threefold path to release. 

It would not be easy to derive from the vast range of 
Hindu scriptures a consistent account of the travels of 
the soul, or even of the spheres through which it passes, 
it will be enough to sketch in brief outline such theories 
as the author of the Gita appears to have accepted, add¬ 
ing a few details beyond his scope to make the story 
more complete. 

This world in which we live (hhurloka) contains 
various grades of life, ranging from the lowest types of 
v^etable® to man. Before the soul becomes embodied 
in human form it is compelled to pass from birth to 
birth for countless years in the realms of plant and 
animal life. 

Men die at a time in the year that befits their self- 
wrought destiny, and pass, according to the merit or 

» ORLI. § 32. 

• The BrShma^as contain a theory of repeated death in another 
world. 

» Some would credit minerals also with life. See San. Dh. iii, 
p. 92. 
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demerit of their deeds and knowledge^ and devotion^ 
either by the way of the devas (devaydna) to the world 
of Brahman, or by the way of the Fathers {pitriydna) 
to the moon.^ 

When a man dies who has accumulated some merit 
but has not won release, his soul enters the intermediate 
atmospheric world (bhuvarloka) where he becomes a 
disembodied ghost (preta) until such time as his funeral 
obsequies (haddha) are complete. The effect of these 
ceremonial offerings is to provide him with a body, 
clothed in which he may take his place among the Fathers 
(pitri) in their realm. From the world of the Fathers 
he passes on through space to the moon; there, at the 
‘door of heaven’, he stays until his merit is exhausted, 
and then returns through space, wind, smoke, mist, 
cloud and rain to earth. For a time he enters vegetable 
life, thence passing to his destined form through any 
one who eats him. Rebirth takes place in strict accord¬ 
ance with the character of the previous life. The very 
good, possessed of faith, arc born in the higher castes, 
and gifted with that measure of discernment which they 
had reached at death, that so they may progress and 
possibly after many lives obtain release.*"* But those 
whose lives have been less good are born again in lower 
forms of life—as w^orms, moths, fish, or pigs, or dogs 
—or among outcastes in the realm of man. This is 
the ‘way of the Fathers’. 

' Kau^. Up. i. 2 : ‘according to his deeds, according to his 
knowledge.* The Gita would add devotion. 

® Brih. Up. vi. 2. 15, 16; Chand. Up. iv. 15. 5, 6; v. 10. 1-8; 
KauS. Up. i. 2 ff. BHG. viii. 23-7. This account, as far as 
possible, combines those in the three Upanisads. 

» BHG. vi. 415. 
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Those who depart by the ‘way of the dcvas* pass 
through the worlds of the dezfas to the sun, and thence 
to the moon. They arc tested in the moon, and, if 
found worthy, pass through the open door of heaven to 
lightning. There they are met by a Person made of 
mind, not human,^ who leads them to the glorious 
worlds of Brahman; the Kausitaki Upanisad describes 
those worlds in glowing terms, and tells how the soul, 
in the course of his triumphal progress to Brahman’s 
throne, ‘shakes oflF his good and evil deeds’. His good 
deeds fall to the lot of the relatives he loves; his bad 
deeds to the lot of those he hates. So, like a charioteer 
raised high above the pair of chariot-wheels, he looks 
down on day and night, on good and evil deeds, on 
every pair of opposites. Tims, ‘with no good deeds 
and with no evil deeds this one, a knower of Brahman, 
unto very Brahman goes on’. For these there is no 
rebirth.^ 

But there are some who go neither by the way of 
the Fathers nor yet by the way of the devas ;® the 

^ Bfih. Up. has mnnasa ; Chand. Up. has v.l, amanava. 

® Sarhkara says that those who go by the devayana are not 
born again during the same kalpa, but musit* come forth to re¬ 
birth when a new ‘day of Brahma* dawns. This is not, probably, 
the intention of the passage in the Upani§ads. The devayana 
describes the progress of the liberated soul to Brahman, whence 
there is no rebirth. But there seems to be some doubt whether 
't’he soul is said to reach the worlds of Brahma (so Bnli. and 
Kau£. Up.) or Brahman (so Chand. Up.). 

® The Upani§ads seem to imply that all must go to the qioon, 
save only very insignificant forms of life; Bfih. Up. says: ‘Those 
who know not these two ways become crawling and flying insects, 
and whatever there is here that bites,* No mention is made 
of hell. Hell is more particularly threatened in later scriptures, 
as in Man. and MBH. 
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disembodied ghosts of those whose children fail to per¬ 
form their funeral ceremonies haunt the dwellers in this 
world with mischievous intent. Fathers, too, whose 
annual offerings of food and water cease, may fall to 
lower states. For very wicked men there is a hell 
(naraka) wherein, clad in a ‘body of woe*,^ provided to 
that special end, they suffer age-long torment till they 
are reborn; or, if their wickedness has been beyond all 
bearing, they are hurled down to regions below this earth 
{pdMay &c.) peopled by devils and monsters and evil 
beings of every kind; devilish men Kpsna casts for ever 
into devilish wombs.* 

A man becomes the object of his worship. Character 
is expressed in action and revealed by faith. He who 
worships the devas will go to them; his character, while 
he is still on earth, is called divine. He who worships 
the Fathers will enter their realm; Ghost-worshippers will 
find a place among the Ghosts. Fools, who have no 
faith at all, will enter ‘witless wombs^; devils on 
earth will be flung down to be devils among the devils. 
Those also who worship Krisna go to him; they enter 
Kfisna’s being, they become Brahman, they win release. 

27. Yoga. If the aim of life is to escape from life, 
the watchword of life must be Control. For if the 
wandering senses are allowed to dwell unchecked on 
objects of sense, attachment to those objects will arise 
and cause continual rebirth. The evil must be checked 
at its source; mind and sense must be restrained. 
Control, or balance of character, is called Yoga. 

* ydtand-iarira ; Man. xii. 16. 

• San^ Dh. iii limits saihdra to hhur^, hhuvar^, and «»or- 
lokas (p. 142); Kfi^na hurls bad men into the wombs, not of 
asuraSf but of such 2isuric people as he has been describing (p. 106). 
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The word yoga bears many meanings in Sanskrit 
literature. Derived from the root yu;-, to unite, its 
first meaning was union; but the word veiy early b^an 
specially to denote that control^ or those methods of 
control, by which alone union with the Supreme could 
be attained; and when Patahjali (for whom there was 
no Supreme with which to be united) wrote his 
Yogasutras, he defined yoga as ‘restraint (nirodha) of 
the modifications of mind’.^ In the BhagavadgitS, 
whenever the word is used in a technical sense, with a 
very' few exceptions it means control, or some particular 
nriethod of control: thus, when used in compound with 
fearman, jfUlna^ or bhakti, yoga means control as ex¬ 
emplified in right work, right knowledge, or right de- 
votion; when used alone in contradistinction to Sarii- 
khya, it stands for karmayoga, the method of right 
performance of duty as opposed to theory and inaction. 
Krisna, called yogeivara^ uses it of his own divine 
power, especially as exhibited in creation; and once 
(v. 2i) it bears the sense of contemplation. 

In one place yoga means an ascetic of the Yoga 
school,* which, like the Sarfikhya, was beginning to 
take shape. But it must be remembered that, while 
there is plenty of evidence that many ascetics practised 
yoga methods of posture and breath-control, attempting 
by such methods to reach that trance-like state which 
the Gita describes as ‘thinking of nothing at all* we 
must not read into the Gita that strictly systematic 
philosophy of control which found expression so many 
centuries later in the YogasQtras and which gave rise 
to so vast a literature in after days. It was, perhaps. 


* i. 2. 


Usually yogin. 
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the special merit of the author of the Gita that he applied 
these current methods of control to man’s whole per¬ 
sonality, bringing into their right and balanced re¬ 
lationship the functions of reason and will and emotion. 
It must also be borne in mind that for the Gita, unlike 
the Yogasulras, yoga could retain its fuller, more 
original content—control that leads to union with Vasu- 
deva-Brahman. 

28, The Ihreefold Yoga. It has so often been stated 
that work and knowledge and devotion are, in 
Krisna’s view, alternative and equally efficient methods 
leading to release, that it is important to insist 
that these fhree methods are throughout the Gita 
regarded as complementary, each no more than the 
application of the single theory of control to one depart¬ 
ment of man’s being. Krisna recognizes and speaks 
with respect of those who attempt to divorce knowledge 
from, action, or, ignoring devotion to his person, fix 
their minds upon the unknown Absolute; but again and 
again he exhorts his pupil not to follow their example; 
theory cannot be divorced from practice; to hold such 
distinction possible is a childish, mistaken idea, un¬ 
worthy of a learned man; those who contemplate the 
Absolute may reach the goal, but the road is toilsome, 
and it is far more natural, far easier, to worship him 
—Krisna—revealed as Lord. If Krisna alt one time 
seems to exalt the ‘man of knowledge’, and at another 
the ‘votary’, he is but following the Indian custom of 
glorifying beyond all measure that one whose turn it 
is for praise; and even in such passages the careful 
reader will delect that the true balance of personality 
is not forgotten; thus, at vii. 17, 18, where Krisna 
exalts the ‘man of knowledge’ as ‘his very self’, he 
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says : ‘the man of knowledge {jMnin)^ ever controlled 
{nityayukta)y to one alone devoted (ekahhakti)^ is most 
excellent’, and the glowing description of Krisna’s 
votary, dear to him*, at xii. 13-20, contains those 
elements of right renunciation and knowledge isolated 
from which devotion would be a state of unsubstantial 
ecstasy. So, too, the perfect yogin is said, at vi. 46, 
47, to be more excellent than those who merely 
mortify the flesh, or work, or seek for knowledge, to 
the exclusion of all other methods; the true ascetic 
does all these things and more; for all his work and 
knowledge and austerity are warmed by the bright 
glow of faith and devotion to the Lord. 

Yet, while from first to last work must be done, and 
knowledge sought, and devotion practised, the pro¬ 
portion of each will vary according to the grade attained. 
Perfect control is not won in a day. Life is a school 
of progressive discipline; sometimes, indeed, the aspirant 
must pass through many lives before he becomes adept 
and reaches Brahman. Three special stages of control 
are distinguished in the Gita; in each grade will and 
reason and emotion are brought into play; but the first 
period—which may be called a period of probation— 
is specially characterized by right work—‘work is said 
to be the means’; the second period—the period of 
progress to adeptship—is marked by quiet contemplation 
and the growth of knowledge—‘quietude is said to be 
the means’ and during the final stage—the period of 
^living release’ or ‘Brahmahood*—devotion to Kri§na 
IS predominant, that ‘highest devotion’ that leads to 
entry into him.* 


' V. 3. 


xviii. 54, 55. 
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29. General characteristics of the yogin» Befare we 
examine in detail control in its application to action 
{karmayoga)t to knowledge {jfUlnayoga)^ and to devotion 
{bhaktiyoga)y let- us gather from the scattered teachings 
of the Gita, and briefly summarize, as far as possible 
in order of ascent, the general characteristics that mark 
the progressive discipline of control. 

The aspirant must enter on his course with a deter¬ 
mination increasingly to withdraw his senses from 
their objects. The enemy stands without; he must be 
denied admittance to the ‘citadel of nine gates*. Com¬ 
plete withdrawal of the senses themselves is not always 
practicable; but the mind must learn to reject impres¬ 
sions, must refuse to be disturbed and excited to desire, 
must be no more alfected by the assaults of passion than 
the broad expanse of ocean by the entry of innumerable 
streams. Such discipline results in the absence of 
desire and every passion; the influences that urge to 
sin fail to operate when the senses and the mind refuse 
to dwell on outward things. 

From without come those opposite influences—cold 
and heat, pleasure and pain, the glory of honour and 
success and the shame of failure and ill-repute—^which 
the Gita calls the ‘pairs*. The aspirant m.ust learn to 
regard these influences as unreal and impermanent, as 
bearing no true relation to the Self; and, first, he will 
endure them, and, finally, with practice, so ignore them 
as to be unaware of their attack. So vital is a ‘balanced 
mind* to progressive attainment that very early in his 
instruction to Arjuna Krista defines control as Balance,^ 

Thus gradually all the changing scenes of the drama 


^ ii. 48, samatvafh yoga ucyale. 
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of life, and all the persons who play their part on 
life’s stag-e, become for the ascetic scenes and figures 
in a dream. Their day is his night, their night hisi 
day. What they value as permanent and real he 
regards unmoved as shadowy and fleeting. He is 
awake to enduring truths that have for them no 
nteaning. Friends, relations, worldly goods—on these 
he places no reliance; he isolates his Self; he is inde¬ 
pendent^ satisfied in Self alone; for ‘self alone is friend 
of Self, and self alone is enemy of Self’.^ 

But steadfast meditation on the Self will lead the 
aspirant to higher heights of perception. He learns to 
realize that he himself is not an individual, a separate 
being; he can no longer say ‘this thing is mine\ or 
am doing this’, or even ‘/ am This knowledge 
leads to a new vision of the world; he sees the sinf^le 
Self in every living creature; and with that vision he 
regards all beings, high and low, with an impartial eye. 
Delusion is now conquered; he beholds Krisna as he 
really is; the veil is rent, and he perceives that that 
one Self which lies alike in every living creature, un¬ 
touched by any fault, is none other than Vasudeva- 
Brahman. 

He, then, himself is Krisna Vdsudeva; and with the 
realization of this tremendous fact the philosophic 
coldness of his outlook on the world gives place to 
that universal sympathy, that high, sacrificial, non¬ 
binding desire for the welfare of the world, that marked 
the highest adepts of old and is in Krisna’s heart, 
together with supreme devotion to the Lord^ who is 
one with him and one with all. 


^vi. 6. e. 
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And now the aspirant has reached the final stage. 
This is the ‘state of Brahman*; he has ‘passed beyond 
the Strands*. Still in the body, he awaits the final 
severance to win perpetual release. He is serene, and 
sleadfasi, and at peace. He enjoys that highe.st pleasure 
which, unlike the transient pleasures of the world from 
which he turned, will never know an end. 

30. Karmayoga. The traditional doctrine of action 
{kartnan) or inevitable consequence, closely connected 
with that of metempsychosis, taught that every deed 
performed by man, whether good or bad, must produce 
its correspondent eflccl, and by necessitating rebirth 
in this world is an obstacle to the Self in its search for 
liberation. The Bhagavadgita accepts this doctrine 
with t'ertain modifications. Krisna attacks, on the one 
hand, those who act with a desire for such rewards as 
heaven or victory or niatcrial wealth, and cannot ap¬ 
prove, on the other hand, of those philosophers who 
push the doctrine to its apparently logical conclusion and 
teach that, in as much as all action binds the Self to 
repealed rebirth, release can only be attained by com¬ 
plete cessation of activity. 

The Karma Mimarhsfi school, whose doctrines were 
systematized in the Sutras of Jaimini, was fully estab¬ 
lished by the time the Bhagavadgita was written; but 
the relation of the poem to the teaching of that school 
is nol quite clear. Kumarila Bhatta’s interpretation of 
Jaimini*s doctrine of release coincides so closely with 
that of the Gita (as far as work and knowledge are 
concerned) that, if his explanation be correct, we must/ 
assume that the Gita was influenced by the school. 
Prabhakara, on the other hand, leans to a doctrine of 
pure knowledge not unlike that of the Sariikhya school; 
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and it is possible that Kumarila may have been in¬ 
fluenced by the Gita. However that may be, the author 
of the Gita must be credited with the popularization of 
a doctrine of right action which proved a healthy 
corrective to the prevailing tendency among thoughtful 
men to aim at complete withdrawal from the world. 

The Gits speaks with profound contempt of those 
who sacrifice with no end in view but the rewards 
promised by the Veda. This is not the way of libera¬ 
tion. Enjoyment of heavenly delights, however pro¬ 
longed, must always be succeeded by return to earth. 
Less contemptible, but still undesirable—nay, impos¬ 
sible—is the method of complete inaction. From birth 
to death a man must work; nature compels him to do 
so; life cannot be supported without action; work, too, 
is not only necessary but right; universal inaction would 
bring the world to ruin. Krisna himself sets the ex¬ 
ample of work by taking birth in the world he has 
created to guide his people on the path of action. 

How, then, can the fact that works inevitably cause 
rebirth be reconciled with the doctrine that certain 
works are necessary and right? Shall not a man re¬ 
nounce all action altogether? No; the ‘binding’ quality 
of action lies, not in the mere performance of a deed, 
but in the motive and desire that prompt it. The 
gradual abandonment of motive and desire destroys 
that element in action which causes rebirth; this is the 
true renunciation (samnydsa, tydga)^ the true control 
{yoga), not the abandonment of work itself. 

If this main principle is firmly grasped, it will not 
be difficult to understand the paradoxical language which 
the Gita so constantly uses when treating of action and 
inaction. Right action is inaction—for, like inaction, 
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it ceases to bind the Self to earth. The state of work- 
lessness (nai^karmya) is only reached through work, 
for worklessness is not inaction but action that bears 
no fruit. Kfi^^a, and all who follow his example, are 
at the same time active and inactive; for, though they 
work, work does not touch their Selves. 

Let us now examine in greater detail the teaching of 
the Gita on the subject of right action. 

Works may be classified under five heads: 

(1) Nitya^ or regular religious ceremonies and obser¬ 
vances. 

(2) Naimittika^ or occasional religious ceremonies and 
observances. Nitya and naimittika works are not called 
by these names in the Gita, but appear as the familiar 
triad—sacrifice (yajfla), liberality (ddna)y and austerity 
(tapas). Of these yajHa is the most important, and 
takes the foremost place among obligatory works, 
whether in its narrower sense of sacrifice (now limited, 
in accordance with Vaispava scruples, to the offering 
of such bloodless gifts as fruit or flowers or water), or 
in its broader sense of any kind of worship ; in this latter 
sense liberality and austerity are themselves reckoned 
as various forms of yajfla, 

(3) Sahaja^ or ‘innate’ works—^works appropriate to 
caste; such works are for each man svadharma, 

(4) Works performed for the maintenance of the body. 

(5) All other works. 

These works, excluding the fifth class, are called 
niyata —that is, either obligatory or inevitable. Re¬ 
ligious observances must never be abandoned ; the 
universe is based on sacrifice, and he who neglects its 
performance fails to fulfil his duty to the world. Every 
man should also carry out the works appropriate to 
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his caste; the caste-order is of divine institution, and 
each man is born in that family whose place in society 
accords with his deeds in previous lives. Even though 
a n\an should fancy that he could fulfil more excellently 
the duties of another caste, he should in no case re¬ 
nounce his own; to do so is sin, and can but lead to 
destruction and the ruin of the social order. 

Nor is it possible to give up such works as support 
the body. Those who fancy they are inactive are in 
fact active while they live. 

All other works—those included in the fifth class— 
are a matter of indifference; they may be done, provided 
they be done without attachment or desire. 

But any work—even sacrifice or the duties of caste 
—^performed with desire for reward binds the agent 
to rebirth. Such works are called kdmya. It is there¬ 
fore essential in the performance of work to abandon 
all desire for fruit, all motive, all thought of conse¬ 
quence. Work thus divorced from desire has no bind¬ 
ing influence on the Self. 

Further, all work must be performed with know¬ 
ledge (jfldna). This knowledge is the realization that 
Self is separate from not-Self (prakriti) and its Strands 
(gttna), and one with the Great Self (paramdtman^ 
brahman ); and that it is not-Self that acts. Such know¬ 
ledge frees the reason from delusion (moha), and 
endows a man with non-attachm.ent (asanga) to the 
work he seems to do, and releases him from the conse¬ 
quence of action. 

Again, the worker must be filled with a spirit of 
devotion (hhakti) to Krista as incarnate God, and thus 
do all his works as an offering fo him. This it is to 
make the life a sacrifice, and works done *for the sake 
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of sacrifice* have no binding power. Thus he who 
works with knowledge and devotion, and without de¬ 
sire, wins liberation. 

Work must not, and cannot, cease till death; yet 
there are stages through which the aspirant must 
pass : 

(a) First, he must learn to suppress all selfish motive. 
The desires of those who work for reward (and win it^ 
with rebirth) are various and unstable; the desire of 
one who sets out for the goal of non-desire is one and 
sure; he fixes his mind on release, and, to that 
sole end, on the service of God and the welfare of 
the world. Such earnest work, with a single eye to 
liberation, accomplishes the purification of the self; the 
lower nature is brought under control. 

(fe) Now, when the self is clean.sed and governed, 
the aspirant begins to scale the heights. Work be¬ 
comes less; more time is spent in quiet meditation and 
practice of physical control; the aspirant loves to leave 
the busy haunts of men and for a time in solitude to 
meditate upon the Self, aiding his concentration by 
postures and control of breath prescribed to that end. 
This stricter course of meditation leads to fuller know¬ 
ledge; and ever-growing devotion to the Lord resolves 
all works into an offering to him. 

(c) Finally, the ‘state of Brahman’ is reached—re¬ 
lease while still alive. Works must go on till death, 
but every motive has been left behind. No longer is 
there even desire for release; for release has now 
been won. As when a potter’s wheel whirls on after 
the potter's work is done, until if loses the power of 
the original impulse and comes to rest, so he continues 
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to do desireless works, his Self now realized as one 
with the Supreme. 

31. Jnanayoga, At the time when the Bhagavadgitfi 
appeared, thoughtful men were so devoting themselves 
to speculation on metaphysical problems as to exag¬ 
gerate the efficacy of pure knowledge for release. Action 
of every kind was thought not merely to be an obstacle 
to leisured contemplation but positively, by virtue of 
i^s world-binding quality, a l^ar to liberation. For 
centuries the Upanisads had taught that to know is to 
be; that to know the Absolute is to realize its oneness 
with the individual Self; that Citman is Brahman; and 
now the various schools that based their doctrine on 
the Upanisads were teaching that in the knowledge of 
their special dogmas alone lay saving power. The 
aim of the ascetic aspirant was to know, and not to 
act. 

Krisna by no means scorns the power of knowledge. 
More than once he breaks out into panegyric of jndna 
and the jnanin. The man of knowledge is his very self; 
knowledge has power to free from all delusion, to 
purify the worst of evildoers, to burn up the binding 
effect of work. Knowledge, that is from Kfisna, opens 
the eyes to see that Krisna is all—the Self of every 
being; it leads to peace, release, and entry into him.. 
Yet none the less he combats the widespread fallacy 
that the man of knowledge should aim at complete 
inaction; inaction is neither right nor possible; theory 
and practice, knowledge and work, are not opposed, 
but, as the learned realize, two sides of one well-balanced 
mode of life. Knowledge must find its complement in 
^ work; its function is to bring all work to true fulfil¬ 
ment. 
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Apart from this insistence on the union of work with 
knowledgre there is no gfreat diflFerence between the Git& 
doctrine of jMna and that of the Upani§ads. In both 
alike jMna bears a higher and a lower sense; the higher 
jMna differs from the lower, not so much in its content 
as in its nature; the higher is uncaused, direct and 
personal; the lower is obtained by ordinary means, 
dependent on authority. ^ Yet, though the higher know¬ 
ledge dawns uncaused, the acquisition of the lower fits 
a person to receive the higher revelation. Four times 
in the Gita the higher knowledge is associated with the 
lower, as vijMna with jMna. jMna^ says Samkara 
is ‘the knowledge of the Self and other things, acquired 
from the scriptures and from a teacher*, while vijMna 
is ‘personal experience of the things so taught*. 

» JMna, then, is primarily concerned with the Self, 
and aims at realizing the oneness of the Self with the 
Absolute. In a secondary, auxiliary sense, it has for 
its object the contents of sacred books, the interpreta¬ 
tion of those books by the teacher, and, in general, the 
solution of all religious and metaphysical problems. 
Thus the whole content of the Gita lies in the field of 
knowledge; and, in particular, Arjuna is taught that 
the aspirant should know the nature of true work, that 
not-Self is distinct from Self and is sole agent, and, 
above all, the Royal Mystery—^that Kfi§na VSsudeva 
is not only Lord but very Brahman, born into the world 
of his creation to act, yet birthless and inactive; trans¬ 
cendent and yet immanent; "All, and dwelling in the 
hearts of all. 

Such knowledge may first of all be attained by using 
the proper means; by reverent questioning of those 
who know, by careful study of the sacred scriptures, 
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by self-subjection to severe control and discipline. 
The aspirant must learn and practise the right method 
of work, abandoning all attachment and desire, and 
looking on every living creature and every circumstance 
of life with an impartial eye. He must learn, too, to put 
his faith in Kpsna as Lord and friend, and to devote to 
him every act and every discipline as an offering of love. 

So, if he persevere, he will at last ‘scale the heights 
of yoga' and reach that plane where work becomes less 
and leisure may be found for more sustained contem¬ 
plation of the Supreme. Now the seeker after know¬ 
ledge will more often turn aside from the haunts of 
men, and retiring to the forest or to river-banks will 
sit for hours in postures that conduce to concentration 
until at last there dawns on him the light of perfect 
knowledge, the peace of self-realization, the ‘Calm of 
Brahman’, which is release. This final experience is 
mystic, ineffable; to know is to be; the man of perfect 
knowledge is the Absolute; deliverance is won. 

32. Bhaktiyoga. Bhaktiyoga is the approach of love 
to a personal Lord; its foundation is faith (iraddhd) and 
the response with which it meets is grace (prasdda). 
This being so, it is evident that bhakti can only mani¬ 
fest itself in man when God is conceived of as personal, 
a Saviour w^orthy of trust and ready to be gracious. 
When we look back to the history of the Hindu idea of 
God before the Gita, we find little there to encourage 
the growth of hhakti. The pantheon of the ^igveda 
inspires awe rather than affection; even Vi§nu, the 
saviour, and Varuna, the gracious forgiver of sin, fail 
to elicit that deep and passionate devotion that appears 
to have been latent in the Vasudeva sect, and was 
called forth to its first expression by Kfisna Vasudeva 
5 
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as incarnate Lord. The worshipper’s attitude to the 
devas is the attitude of the average Jew to Jehovah 
rather than the attitude of St John to Jesus Christ. 

Nor was the intellectual speculation of the Upanisads 
fertile ground for the cultivation of devotion; in the 
words of Tulsi Das, ‘the doctrine of the Impersonal 
does not enter the heart’. The nearest approach to the 
idea of hhakti in the Upanisads is found in the con¬ 
ception of updsamly a word which means ‘reverent 
adoration’. The word bhakii does not occur till the 
last verse of the Svetasvatara, where the teaching of 
that theistic Upanisad is said to become manifest to 
that great soul who has the highest devotion (paru 
hhakti) to God and to his teacher. 

The Bhagavadgita, as we have seen, presents us 
with the first clear statement in Hindu literature of the 
doctrine of avatdra; it is not, then, surprising that a 
poem in which not only the personality of God but his 
descent among men for gracious purposes is taught 
should seize on love as a vital element in that way of 
life that leads to liberation, enlisting for its sectarian 
purpose the aid of an emotion to which the best 
religious natures would rapidly respond. One of the 
Gita’s strongest claims to fame, one of the chief causes 
of its age-long popularity, is the fact that after centuries 
of pent-up emotion it presented the w’orshipper with 
a visible object of devotion and taught the value of 
pure, disinterested love in the religious life. 

No doctrine degenerates so rapidly as a doctrine of 
emotion. I'he later history of hhakti exemplifies this 
truth. With that history this study is not concerned; 
but it will be useful, by way of contrast, to note three 
respects in which the Gila conception of hhakti is more 
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pure and true than that of the Puranas and the later 
Vai§^iava sects. 

First, the object of devotion in the Gita was a person 
worthy of love. ‘A man is as that wherein he puts his 
faith* and if the character of Kri§na Vasudeva of 
the Gila may be judged from the tenor of his teaching, 
and from his profession of love to Arjuna and to all 
mankind, if too, the Kj-isna of the poem be distin¬ 
guished from the Krisna of the rest of the Epic, it is 
clear that the worship of that Krisna could only have 
an ennobling effect upon his bhakta. Contrast with 
such a person the amorous profligate of the Puraijas, 
the Radha-lover of the Caitanyas. Corruptio optimi 
pessima. 

Secondly, the bhakti of the Gita is no unreasoned 
ecstasy, divorced from the duties of practical life and 
the dictates of common-sense. Devotion is but one 
essential element in a religious attitude, where know¬ 
ledge and work play their due part. The Gita re¬ 
cognizes that no true religion should ignore emotion, 
and that no true emotion should isolate itself from the 
functions of reason and will; the balanced man must 
develop to its best every element that makes up per¬ 
sonality. But it was not long before emotionalists 
began to preach that ecstasy was all; sound study was 
ignored; the wild hysterical dance and the passionate 
repetition of the sacred name began to take the place of 
the more unexciting duties of the home and the simple 
service of mankind. The later bhaktas made the same 
mistake with bhakti that the earlier jMnins had made 


' BHG. xvii. 3. 
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with jfidna; isolation and over-emphasis ruined the very 
mode of approach they desired to exalt. 

Thirdly, the hhakti doctrine of the Gita is perfectly 
simple. The later hhaktas elaborated the system to 
an almost incredible extent; Sridhara, for example, 
states that no less than eighty-one minor forms of 
bhakti lead up to the highest. This later analysis is 
bewildering and unattractive; we turn back with relief 
to the original gospel of the Gita. 

Bhakti in the Gita is man’s side of a personal rela¬ 
tionship with Krisna VSsudeva. There is progress in 
devotion, as there is progress in knowledge and in the 
right performance of duty. From the very beginning 
Arjuna is Krisna’s hhakta^ if only because he trusts his 
wise and friendly counsel and puts himself without 
reserve into his hands as a disciple. But, as the con¬ 
versation proceeds, Arjuna’s bhakti develops and be¬ 
comes more conscious; he realizes by degrees that his 
friend and counsellor is more than man, until at last 
Krisna’s full revelation of himself as Lord calls forth 
an ecstatic hymn of praise which Arjuna could not have 
uttered when he first asked Krisna’s advice. Further, 
Kri§i;ia’s teaching holds out to his disciple a hope of 
ultimate attainment to that highest devotion (pard 
bhakti) which is release, where perfect love and perfect 
knowledge coincide, where entry into Krisna’s being 
and to be Brahman are one. 

It is for this reason that the best jfidnin is also the 
best hhakta. There are four main reasons why men turn 
to Kfisna with faith and seek his grace; there are 
those who seek material ends—‘wealth-seekers’—who, 
as the worshippers of old prayed to the devas to reward 
their sacrifice with abundance of cows and other worldly 
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goods, cooie to the new Lord of their belief for selfish 
ends; there are those who turn to him in trouble, for 
deliverance from their afflictions; there are those who 
seek after knowledge; and those who have attained it. 
These last are the most perfect votaries; for they devote 
them.selves in love to a Lord whose being they under* 
stand; their eyes have pierced the veil of delusion, and 
see in Kri^^a the incarnate Lord of all and Brahman 
absolute. Nor, conversely, can the jMnin be perfect in 
his knowledge unless he thus utterly devotes himself 
to the One he knows. 

Duty, again, cannot rightly be done without devotion* 
nor devotion rightly expressed apart from duty. Just 
as work must be done with knowledge—without attach¬ 
ment or desire and with the understanding that not- 
Self is sole agent—and this is to ‘cast off all work on 
Brahman*, so also must work be offered in loving service 
to Kris^ia, the worker intent on him, full filled with 
him, dependent on him, making the Lord his way and 
goal; and this is to ‘cast off all work on Kri§iia*. 
Here reason and emotion meet, expressed in act. 
Jfidria and bhakti coincide once more; for Brahman and 
Krisna are one. 

But though bhakti and jfidna thus ultimately meet in 
one, where both are perfected, thus justifying KrLf^a’s 
always implicit claint that both are essential to release, 
it is yet possible to travel to that goal by one or the 
other road. When Arjuna asks his master which is the 
better way, Kri§na replies that concentration on the 
Absolute alone will doubtless lead the contemplative to 
that point where he will understand that Vasudeva is All, 
and worship him with love; but that from the very out* 
set to seek refuge in Vasudeva as Lord, and so to 
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reach the knowledge of the All, is the better and less 
toilsome way. Few, indeed, can walk unaided on the 
path of knowledge; and it is Kp^na’s desire to 
open the door of liberation not only to the feeblest' 
seeker after truth but to the worst of sinners and to 
those born in sin—to Sodras and to women. For these 
the way of hhakti is the only way; and it is for this 
reason that hhakti is declared to be the most vital 
among the various elements that contribute to the 
balanced character, and that in Kfi§na’s view a grain 
of hhakti redeems the weakest and most sinful aspirant, 
and outweighs in value the highest forms of knowledge 
when love is absent from them. 

To all men Kri§na is impartial, desiring the welfare 
of all alike. All may approach him and win his gracious 
love; the fire is ever burning, ready without reserve 
to warm the hearts of all who seek its warnith. And 
those who come to him he loves; in them he dwells 
perpetually, and they in him. He delivers them from 
sin; justified by love, they are accounted righteous and 
aided in that moral discipline that fits them for release. 
He gives them knowledge and true discernment, and 
power to keep what they have won. Love for the Lord 
conforms the votary to the likeness of the Lord; like 
Kri^na, the bhakta works for the welfare of the world; 
his heart, filled with divine grace, goes outi in selfless 
compassion and long-suffering to all; the pain of all 
is his, their pleasure his. He finds contentment and 
delight in the society of those who love the Lord; with 
them he converses about the Beloved; together they 
praise him and glorify his name and give him reverent 
homage. So finally on the votary the light of perfect 
knowledge dawns; and with that knowledge he enters 
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into Krisna, for ever to enjoy unbroken union with his 
beloved Lord. 

33 . Liberation, In the Brihadaranyaka Upanisad^ is 
found the following* prayer: 

‘From the unreal (asat) lead me to the real (sat) ! 

From darkness lead me to light! 

From death lead me to deathlessness (amrita) V 

on which the text observes that the first two lines mean 
no more than the third. 

This prayer perfectly expresses the Hindu conception 
of life in this world and of liberation. The contrast is 
absolute; the outstanding fact of life is the sure pros¬ 
pect of death; the dead are reborn, only to die again. 
The liberated return not again; the state of release is 
a state of eternal freedom from birth arid death, from 
the ‘ocean of the mortal round\^ The Christian ideal 
is positive—the fullness of eternal life; the Hindu ideal 
is negative—deliverance from repeated birth and death. 

It is the notion of this contrast that colours the many 
terms used in the Bhagavadgita, and in Hindu literature 
generally, to express the state of liberation. Deathless¬ 
ness (amritatva) is used more than once.^ In contrast 
to the sickness that afflicts this life, that state is called 
•^the realm where no sickness is (pada an&mayay,^ This 
world is transient, unreal, mutable; that realm is in¬ 
destructible (aksara), everlasting {idivata)y changeless 
{avyaya)\ here all is dark; yonder shines the light that 

' i. 3. 28. * xii, 7. miityusamsdrasdgara. 

®.So often in the Upanisads, e.g. Kena 13 and Kath. vi. 8. 

* Cf. Svet. Up. iii. 10. The state of release is called pada 
by metaphor; cf. also the uses of gati as ‘goal* (see Skt. Ind.) 
sthdna (viii. 28; xviii. 62). 
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is beyond the darkness; that world, bright with its own 
brightness, ‘the sun illumines not, nor the moon, nor 
fire*. 

So, too, in this mortal life man is ever troubled with 
restless desire; hence the state of liberation is described 
as perfect peace (pard the Calm of Brahman 

(hrahmanirvdtia),^ and endless pleasure in contact with 
the Absolute {brahmasathsparsa atyanta sukha). In 
general contrast to this imperfect world, release is called 
the High (para), and the ‘more excellent {nihheyasa)\ 

This world is a world of delusion; men cling to the 
false idea of individual personality; release is realization 
of oneness with the All. Hence, liberation is to ‘come 
to Brahman’, to ‘become’ or to ‘be Brahman*, and, 
again, to ‘come to the Supreme Person’, in whose 
high Self are included all lesser personalities. This 
is the goal the man of knowledge seeks. 

But the phrase most frequently used in the Gita is 
peculiar to its doctrine of devotion. The votaries of 
Krisna Vasudeva ‘come to him’, or ‘enter his being’; 
release, once called ‘that highest realm of Visnu’,® is 
now ‘Kri^na’s supreme abode’, and ‘the peace whose 
end is calm, the peace that is in me’. 

* The word nirvana, familiar in Buddhist literature, is not used 
in the pre-Gita Upani§ads; it occurs several times in the Epic, 
both in the sense of ‘calm bliss’ and in that of ‘extinction*. 

• Kath. Up. iii. 9 (from RV. i. 22. 20) tad Visnoh paramam 
padam. 



THE BHAGAVADGITA 


Reading the First 


Dhj-itarastra said : 

1. On the Field of Right, the Kuru-Field,^ assembled, 
eager to fight, Avhat did my warriors and the warriors 
of Pan<Ju, O Sariijaya? 

Samjaya said : 

2 . When he beheld the host of Parxju^s warriors in 
array, then did king Duryodhana approach his master* 
and speak a word: 

3 . See, O master, this great host of Pan<j[u*s sons,* 

^ Kuruksetra is a plain not far from Delhi, the ancient Hastina- 
pura. It formed part of the larger Dharmak§etra (called in 
Man. tti. 19 Brahmarsi) which lay between the rivers Yamuna 
and Sarasvatr, and was held in ancient days to be of peculiar 
sanctity. It is to be noted that many interpreters of the Gita, 
while not denying the historicity of the episode, lay greater stress 
upon its value as allegory. (See the commentary, of Pranavananda 
Svamin of Benares; of Chhaganlal G. Kaji [Rajkot, 1909J, and 
other Theosophical works.) While such interpretations are often 
fanciful, it cannot be denied that the author broadly identified 
the Kauravas with adharmuy or evil, and the Pandavas with 
dharma, or good; and it is significant that the first two words of 
the poem should present to the mind a parallel between the 
battle of the Kurus and the battle fought for Right. 

• Dro^a, who had taught the art of war to both the Kaurava 
and Pandava princes. 

® Yudhi 9 thira, Arjuna, Bhima, Nakula, Sahadeva. 
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set in array by thy wise pupil, the son of 
Drupada 

4 . Here are men of prowess, bearing great bows, 
peers in the fight with Bhima and with Arjuna— 
Yuyudhana^ and VirSta® and Drupada/ lord of the 
mighty car, 

5 . Dhristaketu,® Cekitana,® and the strong king of 
the Ka^is/ Purujit,® Kuntibhoja,® and the mighty 
Sibian chief,® 

6 . Yudhamanyu^® the lusty, and strong Uttamaujas,^® 
Subhadra^s son^^ and the sons of Draupadi,^* all, yea 
all, lords of the mighty car. 

7 . Now of our host the chiefest learn, O noblest of 
the Twiceborn,^® the captains of my army; that thou 
mayest know them I declare them to thee. 


^ Dhfistadyumna, son of Drupada, king of PaAcala; be 
avenged his father’s defeat by killing Drona. 

® Kfisna’s charioteer; also called SStyaki. 

® king of the Matsyas on Dharmak§etra; the Pan^ava princes 
and Draupadi lived for some time at his court in disguise. 

* king of Pahcala; he offended Drona, and was killed and 
beheaded by him on the fourteenth day of the battle. 

® king of the Cedis, and brother-in-law of Nakula. 

® a warrior in the Pandava army. 

^ a tribe whose capital was Ka^i, the modern Benares. 

® Purujit and Kuntibhoja were brothers; the latter adopted 
Kunti, who married Pandu and became Arjuna’s mother. 

® Saibya; king of the Sibi tribe, 
these are only known as chieftains in the Pandava army. 
Subhadra was the wife of Arjuna, and their son was 
Abhimanyu; he was noted for his heroic exploits, and died fight- 
against fearful odds. 

Draupadi, daughter of Drupada, married all the five Pandava 
princes, and had a son by each. 

a Brahmana, Ksatriya, or Val^ya becomes ‘twice-born {dvija)* 
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8 . Thyself, and Bhi^nia^ and Kar^a* and Kripa,® 
victor in battle, AiSvatthaman* and Vikar^a® and the 
son of Somadatta* too,^ 

9 . And many another hero for m.y sake surrendering 
life; various the weapons and the arms they bear, and all 
are versed in war. 

10 . Guarded by Bhisma, this our force is all too weak; 
and all too strong* that force of theirs, by Bhima® guarded. 

when invested with the sacred thread. Drona, though a teacher of 
military arts, was a Brahmana, or ‘best* of the twice-born. 

^ an old man, who had brought up Dhritarastra and Pan^u, and 
had acted as regent at Hastlnapura. He was pierced with innumerable 
arrows in the battle, and for fifty-eight days delivered moral lectures, 
lying on the arrows as on a couch. The bed of spikes used by some 
Sadhus traces its origin to the arrow-bed of Bhi§ma. 

® half-brother to Arjuna, who killed him in the battle. 

® brother-in-law of Drona; he accompanied As^vatthaiiian in the 
exploit next related. 

* son of Drona; he avenged his father’s death by stamping 
Dhristadyumna to death, and killing the five sons of the PaQ^avas. 

* the third of the 100 sons of Obfitaras^ra. 

® Somadatta was king of the Bahikas. 

’ Some MSS. have the name of Jayadratha, son-in-law of 
Dhritara^trai after ‘-t!he son of Somadatta*. Jayadratha was 
killed by Arjuna. 

® aparydptam . . . parydptam : tJio sense of these words is not 
quite certain. They are translated thus by SCH., Th., and D., 
among others. Anandagiri suggests various interpretations which 
reverse the sense; and these are followed by many commentators, 
among them W., BF., TG., and B. B. translates: *. . , this our 
host cannot be coped with . . . yonder host of theirs can be coped 
whh.* The translation in my version is the more natural, and 
is supported by the special command to guard Bhi$ma, and by the 
effort of Bhisma (12) to encourage Duryodhana with his conch. 
(See RANG., pp. 17-19.) 

® one of the five PSndavas; he was a man of great strength 
and fought with a club. He played a very important part in 
the battle. He is usually represented by a painted clay image. 
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11. So stand in all the ranks according to your com¬ 
panies, and guard only Bhisma, every one of you ! 

12. To give him cheer the aged Kuru lord,^ the 
glorious sire, blew his shell,* raising on high a roar as 
of a lion. 

13. Thereupon shells and kettledrums, cymbals and 
drums and trumpets, suddenly were sounded; tumultuous 
was that din. 

14. Then standing in their mighty car yoked with 
white horses, did Madhava® and the son of Pandu^ 
blow their shells divine. 

15. Hrislke^a® blew Pahcajanya,® Dhanamjaya" blew 

recumbent, with uplifted head. See also note on 15, and RFNI., 
pp. 70, 174. 176, -219. 

^ Bhi§ma. 

* the conch-shell (iafikha)^ such as is still blown in acts of 
worship. 

® Kfi^na. The name means either ‘descendant of Madhu*, or 
‘slayer of the demon Madhu* (cf. Madhusudana, 35). Various 

fanciful deriva*tions are given by ancient commentators, as also 
for every name of Kjdsna. 

* Arjuna, son of Fan<Ju and Pfitha (or KuntI); he was also 

called the son of Indra. He married Subhadra, the sister of 

Kfisna. He was presented with weapons by various devas. In 
the course of the battle he slew BhI'jma, Jayadratha, Karna, 

and many others. He came alive out of the battle, and after 

many warlike adventures retired to the Himalayas. He performed 
at Dvaraka the funeral ceremonies of his brother-in-law, Kp^pa, 
who had acted as his charioteer. 

® Kfisna. Ancient commentators derive the name from hri^ika 
and tia, ‘Lord of the senses’. The former word is obscure, and 
modern scholars prefer to derive it from and keia, with the 

meaning ‘having strong, or upstanding hair*. 

* K]‘i§na*s instrument was made of a bone of the demon 
Paftcajana. 

’ Wealth-winner; Arjuna. Used in the Veda of Soma and fire. 
Th. and some others interpret as ‘despiser of wealth*. 
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Devadatta;^ insatiable Bhima,* whose deeds are dread,® 
blew the great shell Paundra. 

16. Yudhi§thira^ the king, the son of Kunti, blew 
Anantavijaya;® Nakula® and Sahadeva^ blew Sughosa® 
and Ma^ipuspaka.® 

17. And Kail’s king, bowman supreme, and 
Sikhandin^® of the mighty car, Dhristadyumna and 
yirSta and Sstyaki^^ unsubdued, 

18. Drupada and the sons of Draupadi, O lord of 
earth, and the strong-armed son of Subhadra—on every 
side blew each his several shell. 

19. That uproar rent the hearts of Dhritarastra’s 
men; it made both sky and earth tumultuously resound. 

20. Then Pandu’s son, who bare the banner of the 
ape,^® beholding in array the host of Dhritarastra, when 
now the arrows had begun to fly,^® took up his bow, 

1 the gift of the deva. Arjuna received the shell from his divine 
father, Indra. 

® vfikodara: lit. wolf-belly. Bhima was so called owing to his 
vast appetite and his implacable temper. 

® bhimakarman: a play on his name, which means ‘terrible*. 

* the eldest of the five sons of Pan^u ; a man of calm judgement 
and upright character. 

* lit. Everlasting Victory. 

® the fourth of the Pa^du princes; specially skilled in horse¬ 
training. 

^ the youngest of the Pan^u princes; skilled in astronomy and 
the management of cattle. 

« lit. Sweet-toned. ® lit. Gem-flowered. 

the arrow that actually killed Bhifma came from his bow, 
avenging wrongs done to him as a girl in a former life. 

Yuyudhana : see 4. 

Arjuna carried this emblem on his war-chariot. 

B. translates: ‘with all weapons set forth,* and some recent 
translations imply that the battle was about tb begin. B. relies 
on the authority of M., but the translation in my version is more 
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21. And straightway spake, O lord of earth, this 
word to Hfisike^a: 

Arjuna said: 

Between the armies set my car, O thou that fallest 
not,^ 

22. While I behold them as they stand lusting for 
the fight, while I behold with whom must be my conflict 
in this hard toil of war, 

23. And gaze on those assembled here to strive, eager 
in battle to fulfil the pleasure of Dhritarastra’s perverse 
son.* 

Samjaya said : 

24. Thus addressed by Gudakesa,^ Hri§Ikesa set the 
best of cars between the armies, Bharata,^ 

25. Before the face of Bhisma and Drona and all 
the rulers of the earth, and said, ‘O son of Pritha,^ 
behold these Kurus assembled !’ 

26. There as they stood the son of Pritha saw fathers 
and grandfathers, masters, uncles, brothers, sons, and 
grandsons, ay, and comrades, 

in accordance with the Sanskrit, and a measure of improbability 
may be allowed to an epic situation. 

^ acyuta : i.e. immortal. 

^ Duryodhana, who was mainly responsible for the war. 

® Arjuna. Ancient commentators derive the name from gu4dka and 

—‘lord of sleep*. But the former word is obscure, and in any 
case there seems to be no good reason for applying such an epithet 
to Arjuna. A suggested derivation is that from gtt4d and foeio— 
‘with hair twisted into balls*. (Lassen.) 

* Dhj-itarastra, descended from Bharata, father of the founder 
of Hastinapura, and grandfather of Kuru. Arjuna also is called 
by this name. 

® Partha : i.e. Arjuna. 
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27. Fathers-in-law, and friends, in both armies. 
When he saw all these kinsmen in array, the son of 
Kunti" 

28. Was filled with deep compassion, and in despair 
he spoke this word; 

Arjuna said: 

O Krifna, when I see these kinsmen present here in 
act to fight, 

29. My limbs grow faint, my mouth is parched, 
trembling lays hold upon my body, and my hair stands 
erect; 

30. Gandiva^ slips frorn my hand, and my skin is 
afire; I cannot stand; my brain seems to reel. 

31. Adverse omens I behold, O Kesava,^ nor if I kill 
my kinsmen in the fight do I foresee aught good. 

32. I desire not victory, O Krisna, nor yet sove¬ 
reignty, nor pleasures. What have we to do with 
sovereignty, Govinda?^ What with delights or life? 

33. Those for whose sake we do desire sovereignty, 
delights, and pleasures, stand here in readiness to fight, 
surrendering life and wealth— 

* Arjuna : Pritha, his mother, was also called Kunti. 

® the bow given to Arjuna by Agni. 

3 Krisna : lit. Hairy one. Cf. note on Hri^ike^a (15). 

* the occurrence of this name for Krisna is important as raising 
the question whether legend previous to the Gita connected his 
boyhood with cow-keeping in Gokula. But, as Bhandarkar points 
out (VS. ix), passages in the Adiparvan and the Santiparvan 
explain the name by reference to a legend of Krisna’s ‘finding 
the earth (go)\ ‘The origin of this name*, he writes, ‘may be 
traced to this legend, but more probably Govinda is a later form 
of Govid, which in the Rigveda is used as an epithet of Indra 
in the sense of “the finder of the cows’’.* 
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34. Masters, fathers and sons and grandsires too, 
uncles, fathers-in-law, grandsons, brothers-in-law, and 
other kin. 

35. Them would I not slay, O Madhusudana, ^ though 
they slay me; not even to win the sovereignty of the 
three worlds^—how much less for earth I 

36. If we slew Dhritarastra’s men what pleasure should 
we win, JanSrdana?® Guilt, guilt, would make its home 
with us, did we slay these criminals 

37. Therefore we must not slay Dhritarastra’s men, 
who are our kin; for if we slew our kinsmen, how, 
Madhava, should we be happy? 

38. Though these, whose wits are blind with greed, see 
not the sin that lies in the destruction of a family,® 
nor crime in treachery, 

39. Yet how should we not know avoidance of this 
guilt, we who see clearly the sin that lies in the des¬ 
truction of a family, Janardana? 

40. With the destruction of a family perish the 


* Krisna, : lit. Slayer of Madhu. Cf. note on Madhava (14). 

* the three worlds are here heaven, earth, and pdtdla, the abode 
of demons. The phrase is also used for hhur bhuvaj} svak^ mean¬ 
ing respectively the world of men, the interspaces of semi-divine 
beings, and the heaven of the devas. 

® Krisna, : the ancient explanation of the name is ‘one who is 
entreated by the prayers of men*. It probably means ‘troubler 
of men’, i.c. of foes. 

* lit. those whose w'capons are stretched out to take life, 
Sridhara explains the word as describing those who commit six 
kinds of crime. B. translates: ‘doing these to death with armed 
hand.’ 

* kula ; family in a broad sense, within the caste. The word 
jdti (infra 43) means ‘caste’ or *sub-caste*. Var^ (infra 43) lit. 
‘colour’, refers to the four main castes only. 
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family’s eternal laws;^ and when the law has perished, 
the whole family yields to lawlessness.^ 

41. When lawlessnesss prevails, O Krisna, the 
women of the family become corrupt; when women are 
corrupted, son of Vrisni,’ there appears caste-con¬ 
fusion.'* 

42. To hell does this confusion bring: the family and 
those who slay it; for when the ritual offerings of rice 
and water fail, their Fathers fall degraded.^ 

43. By these sins of those who slay the family, these 
caste-confounding sins, are brought to naught the 
everlasting laws of clan and family. 

44. For men whose family laws have been brought to 
naught there is ordained an abode in hell, Janardana; 
so have we heard. 

45. Alas, a grievous sin have we determined to com¬ 
mit, in that for greed of sovereignty and pleasure we 
are prepared to slay our kin ! 

46. If Dhritarastra’s men, with weapons in their 
hands, should slay me in the fight, unresisting and 
unarmed, that were happier for me ! 

Samjaya said ; 

47. Thus spoke Arjuna on the field of battle, and 

* iJie special rites and duties incumbent on a family. 

^ neglect of such duties. 

^ Krisna. 

* caused by inter-marriage. 

* ancestor-worship among Hindus takes the form of offering 
water and cakes (of rice and other materials) to departed Fathers 
ipitri) at stated intervals after their death. If these duties are 
neglected, the Fathers fall from blessedness to a lower state, A 
full account of the ceremony, named drdddha, is to be found in 
Man. iii. 122-286. 

6 
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sat down upon the chariot seat, dropping his arrows 
and his bow, his soul o’erwhelmed with grief. 

THUS ENDETH THE FIRST READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRI§NA AND ARJUNA; 
AND ITS NAME IS 

ARJUNA’S DESPAIR.‘ 


^ the names of the Readings vary in different MSS. The word 
yoga attached to each title has not been translated. 



Reading the Second 

Samjaya said : 

1. To him thus filled with compassion, his eyes 
distressed and full of tears, despairing, spoke Madhu- 
sudana this word : 

The Blessed Lord said : 

2. Whence comes on thee in peril this despondency, 
unmeet for nobles, leading not to heaven, whose end 
is disrepute, O Arjuna? 

3. Yield not to cowardice, O son of Pfitlia; it be¬ 
comes thee not. Cast off poor impotence of heart, and 
rise, Pararhtapa 

Arjuna said: 

4. How shall I fight, O Madhusudana, with arrows 
against Bhisma and Drona in battle? Worthy of re¬ 
verence are they, O Arisudana.^ 

5. For better were it, slaying not most reverend 
masters, even to eat the bread of beggary in this world: 
were I to slay my masters, greedy though they be for 
wealth,'^ I should but here enjoy blood-sullied joys I 

6. Nor know we which is better^ for us, whether that 

^ Arjuna : lit. Harasser of foes. 

® Kri§na : lit. Slayer of eneonies. 

® so R., followed by Th., TG'., D., RANG., taking arthakdmdn 
with gurun, as the order seems to demand. Some (e.g. B.) take 
it with bhogdti: * I should enjoy here but wealth and loves—delights 
sullied with blood.* M. suggests ‘who are my wealth and joy*, 
qualifying gurun, 

♦ Anandagiri refers the alternative to begging or fighting. S. 
remarks that the former is the duty of Brahmanas only. 
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we should conquer them, or that they should conquer 
us; here stand in array before us Dhritarastra’s men, 
a.r’d if we slay them, we shall not wish to live. 

7. My soul is' vexed by the fault of weak compassion;^ 
my mind perplexed knows not where duty lies; I ask 
thee, then; tell me with no uncertain voice which would 
be better. I am thy disciple; teach me; I come to 
thee. 

8. For I see not clearly aught that may dispel the 
grief that withers up my senses, though I should win 
on earth broad sovereignty unrivalled, and lordship 
even of Heaven’s Lords.^ 

Sariijaya said : 

9. Thus to Hrisikesa spoke Gudakesa Paramtapa; T 
will not fight!’ said he to Govinda, and fell silent. 

10. This word, O Bharata, spoke Hrisikesa, as one 
smiling, to him between the iirmies stricken with des¬ 
pair : 

The Blessed Lord said: 

IT. For them hast thou grieved for whom no grief 
should be; yet speakest thou words of wisdom.® The 
wise grieve not for dead nor yet for living.^ 

T2. Verily never was I not, never wast thou not, nor 


^ D. : ‘stricken in soul by pity and (the sense of) guilt.’ But 
Arjuna here accepts Krisna’s censure, though he docs not yet clearly 
understand it. 

* sura, in sense equivalent to deva, is a false formation from 
asura. 

^ as e.g. in i. 42 about the Fathers (R.) ‘You utter the ration¬ 
alistic arguments of the wiseling’ (RANG.). M. interprets : ‘words 
of thine own wisdom’ or ‘arguments contrary to the views of the 
wise’, taking prajnavada as~prajnd-avada. 

♦ R. interprets : ‘bodies . . , souls.* 
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were these princes not; nor yet henceforth shall any 
one qf us not be.^ 

13. As in this body the embodied soul knows child¬ 
hood, youth, and eld, so loo another body doth he win; 
herein the steadfast man is not perplexed. 

14. The touchings of the world of sense,^ O son of 
Kunti, whicli bring cold and heat, pleasure and pain— 
these come and go, impermanent; endure*^ them, Bhiirata. 

15. For he whom these do not disturb and to whom 
pain and pleasure are alike, that steadfast man, O 
prince of men, is fit for deathlessness.'* 

16. or what is not there is no being, and no not- 
being of what is;^ and of these two is seen the 
boundary® by seers of the truth. 

^ R. lays stress on the distinction made* between Kri^^a, Arjuna, 
and the princes, and considers the ^loka to teach that the soul of 
tiod is distinct from that of man, and that the souls of men are 
many. S. (rightly) regards the distinction as conventional rather than 
philosophical. 

® the mdtnls are sound, touch, colour, taste, and smell, being 
I he properties of the rudimentary elements, or tanmdiras. 

^ titiksasva : the possession of iitiksd is one of the conditions laid 
down in the Vedanta system as precedent to the acquisition of jndna. 

* i.e. mok.sa : release from the round of birth and death. 

® according to S., asat is anything (such as heat and cold and 
their causes) which i’s conditioned by causality. Sat is the uncaused, 
of which our consciousness never fails, i.e. the Self. In the context 
asat is deha (body) with pleasure and pain, &c., and sat dekM 
(embodied Self). M. has alternative explanations : (a) ‘from un¬ 
righteousness results no happiness, from righteousness nothing 
miserable’; (h) ‘as there is not non-existence of prakpH^ so there 
is not non-existence of Brahman’, reading ahhdva twice. The denial 
of existence to the body is notl in accordance with Gita doctrine ; the 
phrase is intended to present a strong contrast between the Self, 
which is the svahhdva of Brahman (cf. viii. 3) ami not-Self, which 
is Brahman veiled by mdyd. 

® or, ‘the correct conclusion about both’. (TG. and RANG.) 
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17. Know verily that cannot be destroyed whereby 
all this is pervaded;^ of this immutable none can^work 
destruction. 

18. They have an end, 'tis said, these bodies of the 
embodied soul; but permanent is he and indestructible, 
incomprehensible.* Fight therefore, Bharata! 

19. He who thinks of him as slayer, he who deems 
him slain—these both are void of judgement; he doth 
not slay, nor is he slain. 

20. Never is he born or dies; he came not into being, 
nor shall come hereafter;* unborn, abiding, eternal, 
ancient, he is not slain when the body is slain.'* 

21. If a man knows him to be indestructible, abiding, 
unborn, and immutable, how and whom does he cause 
to be slain, or slay,* O son of PrithA? 

22. As a man puts off worn-out raiment and takes 
other new, so does the embodied soul put off his worn- 
out bodies, and enter other new. 

' cf. viii. 22 ; ix. 4; xi. 38; xviii. 46. Thus the old commentators, 
who sny tataih vyaptam ; most modern translations follow them, but 
Th. has ‘expanded*, and D. ‘spread out*. 

« $. explains that the Self cannot be known by the ordinary means 
of knowledge {prntyaksa, Ac.), beinfj self-determined (svatal^siddha). 

® R. explains: ‘It cannot be said that, having been, the Self is 
not ^;oing to be.’ S. : ‘the Self, having once existed, does not 
afterwards cease to be any more; neither does the Self come into 
existt-nce (like the body) having not existed before.* The plain 
meaning seems to be that no Self at any time, past or future, 
comes into being; the Self eternally is ; the phrase is immediately 
followed by ajo nityah. So Th., D., and R.\NG.; B. and TG. 
follow R. 

♦ For 19, 20, cf. Kath. Up. i. 2, 18, 19. 

* because, says S, the enlightened man is identical with the Self, 
and is therefore incapable of any action whatsoever. But the mean¬ 
ing is simply that when a man understands the invulnerable nature 
of the Self, he knows that he cannot slay it. 
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23. Him no weapons cleave, him no fire burns, him 
no waters wet, and no wind dries. 

24. Not to be cleft is he, not to be burned is he, not 
to be wetted nor yet to be dried; abiding- he and all- 
pervading, stable, unmoved, from everlasting; 

25. Unmanifested is he called, beyond conception, 
beyond change; therefore, when thus thou knowest 
him, thou shouldst not grieve. 

26. And even if thou deemest him ever born and 
ever dying, yet, O thou strong of arm, for him thou 
shouldst not grieve. 

27. For of the born the death is sure, and sure the 
birth o? the dead; therefore for what none can prevent 
thou shouldst not grieve. 

28. In the beginning, Bharata, are beings unmani¬ 
fest ; their middle state is manifest; their final state, 
unmanifest; what place therein for lamentation?^ 

29. Marvellous^ is one who sees him; marvellous, 
hkewiseT^another who declares him; marvellous another 
who hears of him; yet even though one hear of him, 
one knows him not. 

30. Never can this embodied soul be slain in the 
body of any, O Bharata; therefore for no being shouldst 
thou grieve. 

^ S. quotes from MI3H. Strip, ii. 13: ‘He has come from the 
unseen (adariana), and has gone back to the unseen. He is not 
thine, nor thou his. Why this vain lamentation?* 

• It is not clear whether dfcaryavat refers to enam or to the 
subjects of the verbs. But the writer certainly had in mind Kath. 
Up. i. 2. 7 : ‘He who cannot be won by many, evr-n to hear of 
him; he whom many know not, even when they hear of him; 
marvellous is he who declares him {dicaryo vaktd), proficient is he 
who wins him, marvellous he who knows him (dUaryo jndtd).* The 
^loka may therefore be interpreted in the light of this passage. 
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31. Again, if thou considerest thy duty, thou shouldst 
not waver; for than a fight decreed by duty is naught 
better for a Ksatriya. 

32. Happy the Ksatrlyas, O son of Pritha, who find 
a fight like this, that comes without their seeking! It 
is heaven’s gate thrown wide ! 

33. But if thou wilt not wage this war, as duly bids^ 
then wilt thou cast aside thy duty and thine honour, 
and gather to thee guilt. 

34. Yea, and the world will tell of thine imperishable 
dishonour: and for a knight of fame dishonour is worse 
than death. 

35. ’Tis fear has held thee from the battle—so will 
the lords of great cars think; and where thou hast been 
highly honoured, thou wilt come to light esteem. 

36. And many words ill to speak will they speak 
who wish thee hurt, and mock thy prow'ess. What 
can cause greater pain than this? 

37. Slain, thou shall win heaven; victorious, thou 
shall enjoy the earth; therefore arise, O son of Kunti, 
with no uncertain spirit for the fight ! 

38. Hold equal pleasure and pain, gain and loss, 
victory and defeat; then gird thyself for the battle; 
thus shah thou not gather to thee guilt. 

39. In Saihkh\'a mode has this wisdom been set 
helore thee; hear It now^ in Yoga;' if thou dost put 
this wisdom into praclkx*, son of Pritha, thou shall 
cast off the liond of work.- 

40. Here is no loss of enterprise nor going back; 

* Sanikh^a theory and Yoga practice; see RAN'G., ad loc. 

® If Arjuna fights in the spirit of thi^ wisdom, such action will 
be no bar to release. 
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even a very little of this Rule* delivers from the Great 
Fear.- 

41. Here, O son of Kuru,"* the judgement is resolute 
and one;^ many-branched are the judgements of the 
irresolute, and without bounds. 

42. There is a flowery speech uttered by fools, O son 
of Prithfi; in the words of the Veda they rejoice and 
say, ‘There is naught else !’ 

43. Their soul is all desire, their goal is heaven ; 
their speech gives birth as fruit of work, and prescribes 
many varied rites that lead to joys and lordship. 

44. Nor resolute'* nor fit for contemplation is the 
judgement of those who cling to joys and lordship, 
robbed by that speech of wit. 

45. 7 'he Vedas liave three Strands® for their province; 
free from the three Strands, Arjuna, be thou, free 
from the pairs,’’ abiding in eternal truth,^ free from all 
gain and guardianship of wealth, and master of thy soul. 

^ moral virtue or discipline (RAN(j.). 

® i.e. saiJnilra, the round of birtli and dcalli. 

® Arjuna is so called ns being descemicd from Kuru equally with 
his enemies. 

R. explains that all work enjoined for such a person has for 
it.*, sole object viok.^a, in favour of which specific fruits must be 
resigned. 

* D. does not apply the negative to vyavdsayatmika, and trans¬ 
lates : ‘having elTort a.s its essence.’ But the word must bear the same 
niexining as it does in 41. 

® for the three Strands (guna) see Introd., ^ 21 end, and not-* 
cm xiv. 5. 

^ the pairs are pleasun* and pain, cadd and h(‘at, &c. 

® sattva is one of the gnnflA', and R. interprets : ‘let the sattva- 
gutm prevail.’ But Arjuna has just been told to be entirely beyond the 
three gunas, as later (xiv. 19-27); thus sattva must here bear its 
more general sense of ‘truth’. 
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46. As much use as there is in a tank flooded with 
waters from all sides, so much there is in all the Vedas 
for a Brahmana of wisdom.^ 

47. In work thy rightful interest should lie, nor ever 
in its fruits; let not thy motive be the fruit of work; to 
no-work let not thine attachment be. 

48. Steadfast in control, abandoning attachment, 
Dhanamjaya, do works, viewing with balanced mind 
success and failure. To be of balanced mind is called 
control. 


' The nieaninj* of this ^loka is obscure, and comijicntalors differ 
widely in their interpretations. Does the author mean that the 
mlifijhtrned Hrahmana can find no utility in the Vedas (i.e. in the 
work-section of the Ve/Ias), or that there are certain uses that 
he alone can detect? Those commentators wlio arc afraid of allowing 
the teaching to depart too far from the old paths take the latter 
view ; while otliers, such as Saihkara, limit the uses of the Veda 
to those aspirants who are just setting out on the karmamarga, 
saying that for the truly enlightened Brahmana the utility of the Vedic 
ritual is compreliend<’d in Right Knowledge, just as the utility of 
the tank is comprehended in that of the all-spreading flood of water. 
This stems to be the more reasonable view? of the sense. 

Til. w'l'ites: *A.s a full tank of fresh water may be used for 
drinking, bathing, washing one’s clothes, and numerous other pur- 
po.ses, .so the texts of the Vedas may be turned to any object of 
self'interest by a Brahman who is w'ell acquainted with them and 
knows how to wield them.’ 

B. has the following note : ‘The sense of this obscure and much- 
disputed passage seems to me to be that a large pool has many 
uses, the thirsty traveller using it to assuage his thirst, the farmer 
to water his field, the religious man to perform his baths of puri¬ 
fication ; and in the same w?ay the Vedas are used by various sorts 
of men to attain their several objects, the w'orldly man employing 
them for rituals to secure his own worldly benefit, and the enlightened 
sage using them in the same rites, but solely for the w’orWIy benefit 
of others. The sage thereby practises Yoga, and secures for 
himself spiritual grace.’ 
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49. For lower far is work^ than is the method of 

discernment,^ O Dhanariijaya; seek refuge in discern¬ 

ment. Miserable are they whose motive is fruit I 

50. Here in this world a man who practises discern¬ 
ment discards both good and evil deeds then practise 
thou control; control is skUI in work.^ 

51. For practising discernment prudent men abandon 
the fruit work bears, and from the bond of birth 
released go to the region where no sickness is. 

52. When thy reason shall pass beyond the thicket 

of delusion, then shalt thou feel disgust* for what thou 
shalt hear and hast heard.® 

53. When thy reason, perplexed by what is heard, 

shall stand unmoved and firm in contemplation, then 
to control shalt thou attain. 

Arjuna said : 

54. What, O Ke^ava, is the mark of the man of 
steadfast wisdom, who abides in contemplation? How 

* i.e, work w’ith desire for fruit. 

® i.e. work without desire. 

® good and evil deeds are both causes of bondage (S.). He 
acts, but his actions do not stand in the way of release. Th. 
translates: ‘dismisses alike successful and unsuccessful results.* 

* yoga is the art of working without desire. 

® c.f. Mun^. Up. i. 2. 12 : ‘a Brahmana should arrive at nirveda.* 

® cf. iruti (what is heard) in the next ^loka. The reference in 
this context must be to the karmakanda of the Veda, whose teaching 
the yogin is expected to transcend. R. explains : ‘Thou shalt attain 
to a state of indifference to the world from what you will hear or 
have hoard from me.’ Similarly, frutivipratipanna in 53: ‘enlight¬ 
ened by hearing me.’ M. takes nirveda to mean ‘the full benefit*. 
Sridhara explains iruti, &c. as ‘hearing what is not in accordance 
with the Vedas*. All these interpretations are merely attempts to 
save the Veda from criticism. 
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should the man of steadfast thought converse? How 
sit? How move?^ 

The Blessed Lord said: 

c^5. When one does put away, O son of Pritha, all 
the desires that enter the mind, in Self alone by Self well 
satisfied^ then is he called a man of steadfast wisdom. 

56. Whose mind in pains is not disturbed, who is 
in pleasures void of longing, free from love and fear 
and wrath, that man is called the man of steadfast 
thcvLight, the saint.^ 

57. Who feels for nothing tender lov’^e, who, when 
he finds good or bad, rejoices not nor hates, firm 
set is that man’s wisdom. 

58. And when he draws his senses in from things 
of sense on every side, as a tortoise draws in its limbs, 
firm set is that man’s wisdom. 

59. When the embodied soul refuses food,*’’ then 
turn from him the things of sense, but not the relish;^ 
the relish also turns from, him when it beholds the 
Highest. 

60. For even though a wise man strive, O son of 
Kunti, the froward senses carry away perforce his mind. 

61. Holding all these in check let him sit, controlled, 
intent on me: for he whose senses are restrained 
possesses steadfast wisdom. 

^ RANti. cunsiders tluse Iasi two questions lo mean ‘will he 
remain in society or isolate himself?’ 

“ muni : traditionally derived from man-: a recluse w'ho has taken 
a vow of silence ; used for any saint, sage, or ascetic. 

® i.e. nduses contact through the senses with sense-ctbjects. 

* Th. takes rasavarjam with param : ‘even appetite turns away 
when it perceives his extreme freedom from appetite.’ So also D. 

® .S. says ; ‘on X'aMuleva, the innermost Self of all : he should 
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62. When a man ponders on the things of sense, 
springs up attachment to them; of attachment is born 
desire; of desire is born wrath; 

63. From wrath there comes delusion, and from 
delusion a wandering of memory; from memory wrecked 
the ruin of reason;^ with reason’s ruin the man is lost. 

64. But he who approaches the things of sense with 
sense from love and hate disjoined and under Self’s 
control, with governed self, comes to serenity. 

65. For him serenity begets the loss of every pain; 
for soon his reason becomes steadfast whose mind is 
serene. 

66. There is no judgement in the uncontrolled, and 
in the uncontrolled is no reflection;^ the unreflecting 
man can know no peace; he that has no peace—whence 
has he pleasure? 

67. For when the mind of a man is governed by 
wandering sen.ses, it carries away his wisdom, as the 
wind a ship on the waters. 

68 . Therefore whose senses are on all sides held from 
things of sense, O thou strong of arm, steadfast is 
his wisdom. 

69. W’^hen it is night for all the world, the austere 
man is awake; when the world is awake, that is the 
night of the saint who sees. 

70. He whom all desires enter as the waters enter 

sit, thinking, “I am no other than He’*,’ This is the first hint of 
hhakti, without any specially advaita application. 

* defined by S. as : 'the inability of the inner sense {antahkarat^a) 
to discriminate between right and wrong.’ 

^ perseverance in the pursuit of self-knowledge (TO.); right con¬ 
dition (D.); inspiration (B.); conceptual ideation (RANG.); see his 
interesting exposition, ad loc.). 
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the full and firm-established sea, wins peace; not so 
the desirer of desires. 

71. That man who puts off all desires, and walks 
without longing, knowing that Mine and I are naught 
—he comes to peace. 

72. This, O son of Pritha, is the Brahman-state.^ 
Attaining this none is deluded. He who abides therein 
even at the hour of death passes to the Calm of 
B rah man.- 

THUS KNDUTH THE SECOND READING IN 
THE (ilX)RIOUS SONG OE THE BLESSED LORD, 

THE MYSTICAL LESSON, 

THE W ISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRI$NA AND ARJUNA; 

AND ITS NA.ME IS 

SAMKHVA. 


^ lin* s'taif of tlio ftvanamuUta, rcleasial while still alivT and wait¬ 
ing «.»n!y lor lilx ratiuu fioin llic body. 

“ final nilcaso after death. D. aptly quotes Halo (Pliacdo, sec. 
6vS) ; 'If it (the soul) takes its d'^parture in a state of purity, not 
enrryin^^ with it any clin^jinf* impurities which rdui'iii^i life it never 
willingly sliared in, hut always avoided; gathering itself into itself 
.and making this srparaiitm froin the body it.s aim and .study, . . . 
well then, so fjn'pared the soul departs to that invisible region which 
is, of its own nature, the region of the Divine, the Immortal, and 

th- Wisr,’ 
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Arjuna said : 

1. If, O Janardana, discernment be held by thee more 
excellent than work, then why, C> Ke^ava, dost thou 
set me to do a work of violence? 

2. Thou dost, meseems, perplex my judgement with 
words that appear confused; tell me with no uncertain 
voice that single course whereby I may attain the better. 

The Blessed Lord said : 

3. In this world the twofold system was of old de¬ 
clared by me, O sinless one—that of the Samkhyas 
with the method of knowledge, and that of the Yogins 
with the method of work. 

4. Not by abstaining from works does a man enjoy 
worklessness,^ nor yet by mere renunciation does he 
attain perfection. 

5. For no one ever, even for a moment, remains 
without doing work; for every man is caused to work 
perforce by the Strands born of Nature.^ 

6. He who sits holding his organs of action in res¬ 
traint, but with his mind remembering the things of 
sense, is called bemused and hypocrite. 

7. But he, O Arjuna, is more excellent who checks 
the senses with the mind, and with the organs of action 

' the state of being unatfected by karman (RANG.). 

* English offers no adequate positive rendering for prakxiH, ‘Not- 
Self’ is negative and ugly. The usual translation, ‘Nature*, has 
been kept in the Text, ‘Not-Scif’ being used in the Introduction, 
&c. 
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undertakes, free from attachment, the practice of the 
method of work. 

8. Do thou the work thou art obliged to do;^ for work 
is better than no-work; not even thy body from no-work 
can win its sustenance. 

9. This world is bound by bonds of work, save where 
that work is done for sacrifice;* work to this end do 
thou perform, O son of Kunti, from attachment freed. 

10. Thus spake of old the Lord of men,® creating men 
and, with them, sacrifice: ‘By this shall yc increase; 
draw from this Cow'* the milk of your desires ! 

11. With this support® the Lords of Heaven, and let 
these Lords of Heaven support you; by mutual support 
shall yc obtain the highest good; 

12. For, by sacrifice supported, shall Heaven’s Lords 
give you the food you crave;® he who gives naught to 
them, and yet consumes the food they give, is but a 
thief.’ 

^ S. explains; ‘the obligatory (nitya) act, which one is bound 
to perform, and which is not prescribed as a means to a specific 
end.’ K. interprets iiiyalam as vy^ptam —‘pervading’, so ‘natural’. 
The injunction appears to mean that Arjuna should do as much 
work as is necessary and natural, and no more ; what that work 
is is then explained. Tlie full content of the phrase uiyata karman 
becomes clearer at the close of Krisna’s instruction (xviii. 7, 9). .See 
also Introd., § 30. 

® S. quotes ‘Verily, the sacrifice is Visnu’, and says that work 
done for sacrifice ‘work done for Uvara\ This passage (9-16) refers 
primarily to literal sacrifice; the idea of sacrifice is extended and 
spiritualized in the next Reading. 

Prajapati : here Brahnia the Creator. 

* Kaniaduh, or Kamadhenu; a cow which granted all desires, 
belonging to Vasistha. 

^ nourish; or more generally, honour, please. 

® D. quoit s Visnu P. i. 6: ‘Nourished by sacrifice, the gods 
jiourish mankind by sending forth rain.’ 
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13. Good men who eat the remnants of the sacrifice 
are from all guilt' released; but those are sinners, and 
eat sin, who cook for their own sakes. 

14. Food is the life of beings; from rain^ is the birth 
of food; from sacrifice comes rain; sacrifice is sprung 
of work. 

15. Know thou that work arises from Brahman, and 
Brahman from the Imperishable; therefore ever on 
sacrifice firm-founded is Brahman® all pervading. 

16. He who in this world turns not with the wheel 

1 i.e. of the sins committed at the five places of animal-slaughter 
—the fireplace, the waterpot, the instruments for cutting, grinding, 
and sweeping (S.). With this ^loka compare Man. iii. 118 : *He eats 
only sin who cooks for his own sake; a repast on the remnants 
of the sacrifice is appointed as the food of the good.* 

* Parjanya; the name of a Vedic deity. With this jSloUa, c£ 
Man. iii. 76 : ‘ Jhe oblation, duly cast upon the fire, ascends to the 
sun; of the sun is born the rain; of rain, food; thence creatures.* 

® Various explanations have been given of the word Brahman in 
this 2 §loka. S. says: ‘Sacrifice is enjoined in the Veda, and the 
Veda comes from the Imperishable paranmttnan : the Veda treats 
mainly of sacrifices and the mode of their performance.* R. takes 
Brahman to mean the body, and ak^ara to be the jivdtman^ from 
which the body is said to proceed, because it serves as its instru¬ 
ment for work. Thus the body is the requisite for sacrifice. M. 
says that the Supreme Spirit is revealed by the Veda (afe.jara)s 
the Supreme Spirit is revealed to man through sacrifice and is thus 
said to be established in it. D. translates: ‘Know that action 
springs from Brahma; Brahma proceeds from the Indivisible One. 
Wherefore Brahma the all-perv^iding is ever present in sacrifice.* 
TG. follows S. B. has a note: ‘Brahma in the first instance is 
probably the Veda . . . and secondly it is the Cosmic Spirit, or 
jivahhuta.* RANG, identifies Brahman with prakfiti^ an interpre¬ 
tation which appears to be the most satisfactory for the first two 
mentions. The third ‘Bi'ahman all-peiVading* must be, ^more 
generally, the sum of all things; or perhaps, as B., jlvahhuta. For 
Brahman identified with prakfiti, cf. xiv. 3, 4. 

7 
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thus turned lives in vain a life of sin, O son of Pritha„ 
satisfying sense. 

17. Now that man whose delight is but in Self, 
whose pleasure is in Self, whose satisfaction is in Self 
alone, has no work that he must do; 

18. For him there is no purpose here in work doner 
or left undone, and he has no reliance on any being for 
any end.^ 

19. Therefore without attachment ever perform the 
work that thou must do; for if without attachment a 
man works, he gains the Highest. 

20. For by work only Janaka^ and others reached’ 
perfection. Even if thou regardest only the guidance 
of the world,thou shouldest work. 

21. Whatever the best man does, that too do other 
men; that which he makes his standard the world follows. 

22. For me, O son of Pritha, is no work at all in 
the three worlds that I must do; nor aught ungained 
that I must gain; yet I abide in work. 

23. For if I were not, tireless, to abide ever in work 
—my path men follow altogether, son of Prithfi— 

24. Did I not work my work, these worlds would 


^ RANG. : ‘There is among all the things existing in this world' 
not one which is related to him as an object to be desired by him.*^ 
® probably the father of Slta : when told that his capital city was 
on fire, he is said to have exclaimed, ‘If Mithila be consumed in 
fire, nothing that is mine will bo lost*. This conquest of mama- 
kdra led him to desire a life of retirement, but he refrained from 
adopting it, preferring to live an active life of unselfish duty (see 
RANG., ad loc.). 

® the keeping of people to their duties (TG.); the guidance and 
control of the world, lit. taking the world along witlV one (RANG.); 
the masses of mankind (D.); the order of the world (B.). 
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fall in ruin, and I should be the worker of confusion, 
and should destroy these creatures. 

25. Just as, to work attached, the ignorant work, 
O Bharata, so too, but unattached, should the wise 
work, wishing to effect the guidance of the world. 

26. The wise man should not raise a doubt in the 
minds of those that have no knowledge and are attached 
to work; rather should he approve all works, fulfilling 
them with control.^ 

27. Entirely by the Strands of Nature are works 
done; he whose Self is deluded by the I thinks, T am 
the doer’. 

28. But he who knows the truth about the distribu¬ 
tion of Strands and works,^ O thou strong of arm, 
thinks, ‘Strands abide in Strands,and so escapes 
attachment. 

29. Deluded by the Strands of Nature are men 
attached to the works of the Strands; he, then, who 
knows the whole should not shake these dull men who 
know in part. 

30. Cast off all works on me,* and fix thy thought 

^ RANG. : ‘should perform well all works with due attention, 
and (thus) cause satisfaction (to them).* 

® TG. ; ‘the difference of the soul from the collection of qualities 
and from the actions of which they are the author.* But a com¬ 
parison with the similar phrase, at iv. 13, makes it probable that the 
meaning is ‘the works appropriate to the various characters caused 
by varying proportions of the three Strands’. 

® i.e. the not-Self in man is concerned with the not-Self without; 
therefore it is not the Self that acts. 

* S : *. . . with the wise thought that I, the agent, do this for 
tivara's sake as his liege.* R. says that Arjuna must imagine that 
all his works are done by the Supreme Spirit; for dtman is his body, 
and derives all energies from him. The context here seetxis to demand 
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on the Essential Self;^ hope thou for naught, and have 
no thought of Mine; put off thy fever! Fight! 

31. The men who ever practise this my teaching, 
.without calumny, men of faith—these are released from 
works.* 

32. But know that those calumnious men who practise 
not this my teaching are deluded in all knowledge, 
witless, lost. 

33. As is a man’s own nature, so he acts, even a 
man of knowledge; all creatures follow Nature; what 
will restraint effect ? 

34. Towards the object of each sense is ordered love 
or hate; one should not fall into their power; for these 
two block one’s path. 

35. Better a man’s own duty, though ill-done, than 
another’s duty well-performed; better it is to die in one’s 
own duty—another’s duty is fraught with dread.® 

Arjuna said: 

36. Then what impels this man to do sin, all un¬ 
willing, O son of Vrisni, as though by force con¬ 
strained ? 

that Kri$na should be identifying himself with the * lower nature’ which 
is his (cf. vii, 4, 6). Cf. MBH. Sabhap. 1390-5 (quoted by D. on 22), 
where Kri§na is identified with the undeveloped prakriti^ and the 
eternal maker or doer. 

^ Brahman manifested in its true nature as individual Self. See 
Introd., § 15. 

* Th. and D. translate the instrumental case *by actions’, as 
though the writer implied that work without desire was productive 
of release. TG,, B., and RANG, translate ‘from works’. Either 
is possible, but the latter more probable. 

* leads, for example, to naraka (S). R. explains svadharma as 
karmayoga, paradharma as jnanayoga. Cf. xviii. 47. 
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The Blessed Lord said: 

37. It is desire, it is wrath, born of the Strand of 
Energy;^ greatly devouring, greatly sinning; know 
this to be the enemy here! 

38. As a fire is obscured by smoke, as a mjrror by 
dirt, as the embryo by the womb, so by this is this 
world^ obscured. 

39. Knowledge is obscured by this, the perpetual foe 
of him who knows, changing its shape at will,® O 
son of Kuntf, a fire insatiable. 

40. The senses, the mind, and the reason are said 
to be its base; by these it obscures knowledge, and 
deludes the embodied soul. 

41. Checking the sense, therefore, in the beginning, 
cast off, O prince of Bharatas, this thing of sin, that 
destroys both knowledge and experience.* 

42. High, they say, are the senses; higher than the 
senses is the mind; and higher than the mind is the 
reason; but one who is higher than the reason is He.® 

^ see Introd., § 21 end, and note on xiv. 5. 

® So R. S. refers idam to jndna in the following Sloka. 

® this word (kdmarupa) may also mean *in the form of desire*. 

* S. explains jndna as ‘the knowledge of the Self and other things, 
acquired from the lustra and from an deary a*» while vijfhdna is ‘the 
personal experience {anubhava) of the things so taught*. R. says 
that jndna relates to dimasvarupa, while vijUana is of dtmaviv-eka, 
or deeper, discriminative knowledge of Self. ‘Spiritual knowledge 
and spiritual discernment.* (Th.): ‘Spiritual knowledge and worldly 
knowledge.’ (D.) 

• R. refers safy to kdma. Th. follows him. But the parallel 
passage in Kajh. Up. iii. 10 makes it quite clear that sal^ is diman : 
‘For higher than the senses are the objects of sense, and higher 
than the objects of sense is the mind, and higher than the mind 
is the reason; higher than the reason is the Great Self.* Cf, also 
Kath. Up. vi. 7. 
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43. Thus understanding* Him to be higher than the 
reason, steadying self by Self,^ O thou strong of arm, 
slay thou the enemy that changes shape at will, so 
hard to reach ! 


THUS ENDETH THE THIRD READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRIiJNA AND ARJUNA; 
AND ITS NAME IS 
WORK. 


* the two dimans are variously explained— manas^ huddhit &c. 
'Atman is higher than huddhi, manas, &c.; the latter constitute ‘self* 
in the ordinary sense ; thus the self of man must be controlled and 
steadied by the Great Self in man. 



Reading the Fourth 

The Blessed Lord said: 

1. To Vivasvat^ I expounded this immutable doctrine 
of control; to Manu did Vivasvat declare it; Manu told 
it to Iksvaku.^ 

2. Thus passed down in succession the Royal Sag-es® 
learned it; with long lapse of time this doctrine perished 
in the world, Pararhtapa. 

3. This, even this same ancient doctrine do I declare 
to thee today, seeing thou art my votary, my comrade; 
for this is the mystery supreme. 

Arjuna said: 

4. Later was thy birth, earlier the birth of Vivasvat. 
How should I understand this saying, that thou in the 
beginning didst expKJund it? 

The Blessed Lord said : 

5. Many births of me are passed, and of thee, O 
Arjuna.^ I know them all; thou knowest them not, 
Paramtapa. 

' a name of the Sun : lit. the brilliant; the father of the seventh 
Manu (hence called Vaivasvata), the progenitor of the present human 
race. Krisna, who was possibly the pupil of a priest of the Sun 
“(see Introd., §§ 2, 4), is here made to arrogate to himself the 
position of the Sun’s guru. 

® Iksvuku was born from Manu’s nostril when he sneezed, and 
ruled at Ayodhya as first king of the Solar Dynasty. 

® the Royal Sages were the philosophic kings who formed th© 
■Solar Line. It is interesting to note that the ancient wisdom is said 
to have been entrusted to K§atriyas (see Introd., § 6). 

^ R. considers this iloka to prove that Kri§na speaks of his own 
incarnations as parallel in point of reality to Arjuna’s births. He 
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6. Though unborn and immutable in essence, though 
Lord of beings, yet governing Nature which is mine, 
I come into being by my delusive power. 

7. For whensoever right^ declines, O Bharata, and 
wrong uprises, then I create myself. 

8. To guard the good and to destroy the wicked and 
to confirm the right, I come into being in this age and 
in that. 

9. He who thus knows in verity my birth and work 
divine, when he has left the body, goes not again to 
birth; he comes to me, O Arjuna. 

10. Freed from affection, fear, and wrath, full filled 
with me, depending upon me, by discipline of knowledge 
cleansed, into my being have many come. 

11. However men approach me, in that same way do 
I show them favour; my path men follow in all ways, 
O son of Pritha. 

12. Those who desire their works to bring success 
sacrifice here to the Lords of Heaven; for quickly in 
fhis world of men success comes, born of work. 

13. The order of the four castes was created by me, 
with due distribution of Strands and works I did that 
work indeed; yet know me as no worker and immutable. 

14. Works do nof sfain me, nor in n\e is there longing 

then interprets dtmamdyayd (in 6) as ‘by my own free will 
cchaydy. His births only differ from those of Arjuna in that they 
are voluntary, while Arjuna’s are compelled by karman to take 
place. S., on the other hand, interprets thus; ‘I appear to be born 
and embodied, through my own illusive power, but not in reality, 
unlike others.* 

^ dharma : identified by S. and R. with varndhatna. 

*cf. xviii. 42-44. 
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for fruit of works; who recognizes this to be my state, 
he is not bound by works.^ 

15. With knowledge such as this the ancients too 
who sought release did work; then thou likewise do 
work, as did the men of old in olden days. 

16. What is Work? What is No-Work? Even sages 
are bewildered here. That work will I declare to thee, 
by knowing which thou shalt be released from evil.^ 

17. For one should learn of work, of bad work 
should one learn, of no-work also one should learn ;* 
obscure the way of work ! 

18. He who in work sees no-work, and in no-work 
work,^ he is the man of judgement among men; he 
ihe controlled, doing work perfectly. 

19. That man whose every enterprise is without de¬ 
sire or motive, whose work is burnt up in the fire of 
knowledge, the wise call learned. 

^ i.e. he who knows the nature of my work, and imitates me, is 
no more ‘stained* by work than I. S. explains ; ‘any, other who 
knows me to be his self, who thinks “I am no agent, I have no 
longing for the fruits of actions**, his! actions too will not necessitate 
reincarnation.* 

*i.e. from rebirth. 

® the Sanskrit construction is odd. M. suggests the separation 
of naJ^ from karma, &c., ‘that work, &c., proceeds from me*. R. 
explains vikarman as ‘variety of actions for various fruits*, and 
identifies akarman with jndna. 

* S. explains that both action and inaction (which is a kind of 
action) belong to the body, while the deluded believe they belong to 
the Self; he is wise who understands that action, as being of the 
body, is inaction of the Self; and that inaction is also a kind of 
action, and pertains to the body. R. identifies akarman with jMna, 
and says that the wise man is he who sees /nana in all true perform¬ 
ance of work, and that jMna itself is a kind of action. M. saya 
that he is wise who sees God alone as always active, whether he 
himself is active or inactive^ 
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20. Having* cast off attachment to the fruit of work, 
contented ever and on none dependent, though he 
engage himself in work, yet works he not at all. 

21. Expecting naught, his thought held in restraint,^ 
abandoning all possessions, doing that work alone the 
body needs, he gets no guilt. 

22. Content to take what chance may bring, having 
passed beyond the pairs, without envy, even-minded in 
success and failure, though he work, he is not bound. 

23. If a man be free from attachment, if he have 
won deliverance,^ if his mind be firm-fixed in knowledge, 
if he act for sacrifice, then is his work entirely dissolved. 

24. The act of offering is Brahman; the offered gift 
is Brahman, offered by Brahman in fire that is Brahman. 
To Brahman must he come who contemplates a work 
that is Brahman.^ 

* S. translates the dtmd at the end of the compound as ‘the outer 
of causes and effects’, i.e. the body : ‘with mind and body 
held in check.* 

® Th., without authority, reads yuktasya for viuktasya\ but it is 
not necessary to give mukta its fullest sense ; the release may simply 
be from the power of the things of sense (so Sridhara). 

® Kfisna has already (iii. 14, 15) taught that work and sacrifice 
proceed from Brahman, where Brahman means not-Self. He now 
identifies the act of offering, the gift, the sacrificer and the sacrificial 
fire with Brahman. Work is performed by not-Self; the apparatus 
of sacrifice is material; even he who sacrifices, in so far as he is agent, 
is not-Self; and he who realizes this truth and contemplates it 
must, though engaged in sacrificial work, find ultimate release in 
Brahman. This is the ‘knowledge* wherein the mind must be firm- 
fixed when a man ‘acts for sacrifice*. 

S.: the knowledge of one who has given up all rites and renounced 
all action is represented as a sacrifice; to such a man everything 
connected with his ‘sacrifice’ is Brahman; the idea of Brahman 
has replaced all idea of accessories. After 24, which simply represents 
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25. To the Lords of Heaven do some Ascetics^ observe 
the sacrifice; and others by sacrifice only offer sacrifice 
in the fire that is Brahman.^ 

26. Some offer the senses, hearing and the rest, in 

jMna as a yajna, Kri§na proceeds to enumerate other kinds of 
sacrifice with a view to extol jndna. 

We shall see (under 25 and 31) how this forced interpretation breaks 
down. R. more truly describes the various sacrifices as varieties 
of karmayoga. 

^ i.e. Greek asketikoe in the later sense; men who practise 
various methods of control or self-discipline for a religious end. 

* the first part of this ^loka refers to ordinary sacrifice offered 
to devas. The second part presents difficulty, and opinions differ 
widely with regard to its meaning. S. explains : Sn the fire of 
Brahman others offer the self by the self^, making yajna=dtman\ 
i.e. ‘know their conditioned self as identical with the unconditioned 
Brahman.’ But he has already explained this list of yajnas as 
material, in contrast to jMnayaj^a; so he has to add that this 
jndnayajna is placed here ‘with a view to extol it’; which means 
nothing. 

R. explains yajnena as ‘with apparatus used in Vedic sacrifice’, 
and considers that such sacrifice, performed in consonance with 
the ideal presented in 24, is here intended. 

Th., following SCH., considers this sacrifice to be purely mental. 
B. writes: ‘It may be a mere repetition of the thought of v. 24; 
or it may mean that the devotees, while actually performing the 
rite, identify their sacrifice with Visnu as adhiyajna, and thus 
symbolically interpret the rite as the identification of the conditioned 
Self with the Absolute Brahma.* RANG, supposes that the sacrifice 
here is in itself the same as that performed in the first part of the 
^loka, but that the sacrificer thinks of the devas as equivalent to, 
or culminating in, Brahman. He translates yajnenaiva ‘in the manner 
of the sacrifice itself*. 

Yajnenaiva seems to me to mean ‘merely performing the ordinary 
outward ceremonial acts’ while the mind is fixed, not on any deva 
(as in the first part) but ort the Absolute Brahman. The sacrifice is 
actually performed, but its value lies in the mental attitude of the 
sacrificer. 
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the fires of restraint; others offer the objects of sense, 
sound and the rest, in the fires of the senses.^ 

27. Others offer all the works of sense and works of 
breath in the knowledge-kindled fire of control, which is 
restraint of self.* 

28. Others make sacrifice with substance,"* sacrifice 
with austerity,^ sacrifice likewise with ascetic practice, 
or with scripture-reading and learning,® men of res¬ 
traint, men of strict vows. 

29. Others offer the outward breath in the inward, 
and the inward in the outward; checking the flow of 
botii inward and outward, they make constraint of 
breath iheir aim. 

30. Others, moderate in food, offer breaths in 

^ the first part of the Sloka undoubtedly describes those who 
endeavour not to allow sense-objects to impinge on the senses at all. 
The class of ascetics referred to in the second part certainly permit 
the influence of objects; S. considers that they direct their senses 
only to ‘unforbidden’ objects. Some hold that all objects are allowed 
to reach the senses, but are checked and not permitted to influence 
the mind (e.g. RANG.). This interpretation is probable, and the 
reference may be to such ascetics as the Aghoris, who eat all kinds 
of filth and practise all sorts of abomination, with a soul (supposedly) 
detached from any influence shed by their horrible practices. 

* S. : ‘The functions of the senses and of the vital airs (expansion, 
contraction, &c.), completely cease while the ascetic concentrates the 
mind on the Self.’ 

® not only offering costly sacrifices, but practising liberality in 
general. 

* tapas is here concerned with the mortification of thes body, while 
yoga connotes mental methods of control, specially, perhaps, the 
karmayoga which is taught in the Gita. R. refers yogayajria to 
the performance of pilgrimage and other pious duties. 

* i.e. study of the ^dstras^ and the knowledge gained therefrom, 
B. translates; ‘the knowledge of their scripture-reading.* 
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breaths.^ Each one of these is a knower of sacrifice,* 
and by sacrifice their stain is done away. 

31. Eating the remains of the sacrifice, ambrosial food, 
they go to Brahman,* which is from everlasting; this 
world is not for him who sacrifices not; how then an¬ 
other, best of Kurus? 

32. Thus manifold are the sacrifices outspread at the 
g’ate of Brahman know that all these are born of 
work; if thou dost know this, thou shalt find release. 

^ These lines refer to those ascetics who practise prdrMydtna, or 
control of breath, which, together with moderation in food, is 
supposed to be conducive to the state of samddhi. Stripped of the 
sacrificial metaphar, the lines mean : ‘Some draw the breath slowly 
in, without expiration (the pur aka practice); some breathe slowly 
outward, without inspiration (the recaka practice); some breathe 
neither out nor in (the kumbhaka practice). Their form of worship 
is control of breath. Others merge any of the five vital airs into 
any others.* 

The five vital airs are uddna, up-breath, in the neck; prdi}a, fore- 
breath, in the heart and passing through the mouth and nose; 
satndna, conspiration, travelling round the stomach and causing 
digestion; apdna, back-breath, passing down to the belly; vydna, 
circumspiration, traversing the whole body and maintaining its 
general functional equilibrium (see B. note on p. 187). 

Some commentators vary the interpretation of the phrase prdndn 
prdne^Uf but their variations do not affect the general sense. Th. 
translates: ‘others sacrifice life in their life* i.e. are so abstinent 
that they become almost lifeless. This explanation is not probable. 

* i.e. one who performs sacrifice with the knowledge which alone 
gives it its value. 

® S. here once more reveals the weakness of his interpretation by 
adding a note: ‘in course of time, not at once, as we should under¬ 
stand for the sake of consistency.* 

* this phrase has been variously interpreted ; ‘are known from the 

Vedas’ (S., followed by Galanos, TG., and B.); ‘expounded as means 
to attaining the true nature of diman* (B. note); ‘offered to Brahma^’ 
(M.); so also Th.: ‘performed in the prpsepce Sup^em6 
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33. The sacrifice of knowledge, O Paramtapa, is 
better than material sacrifice;^ every work without 
exception, son of Pritha, comes to complete fulfilment 
in knowledge. 

34. Learn this^ by reverence, by questioning, by 
service. Men of knowledge, who behold the truth, will 
teach thee knowledge. 

35. When thou hast this knowledge, never again 
shalt thou thus come to delusion, O Son of Pandu; by 
this thou shalt see all beings without exception in thy¬ 
self, and then in me. 

36. Though thou art of all sinners the most sinful, 
by the boat of knowledge alone shalt thou pass over 
all crookedness. 

37. Just as a burning fire makes ashes of its fuel. 

Spirit’ and D. : ‘ofTered in the presence of Brahq;ian.* RANG, 
translates: ‘spread out in the mouth of the Brahman,* and adds 
that ‘Brahman is the one ultimate goal of all religions, as also of all 
forms and processes of religious worship*. 

The interpretation of Brahman as the Veda may be definitely 
rejected; as also R.’s explanation. The third interpretation is very 
possible ; but I would suggest that the phrase carries on the idea 
in the previous sloka of ‘going to Brahman’, and that all these 
various forms of sacrifice, provided that they are performed by 
‘knowers of sacrifice’, are represented as ‘spread out at the gate 
to Brahman’, that each one may, adopt for performance the sacrifice 
he prefers, and none the less enter through the door to Brahman. 

* S., classing all these as material (but see note on 25), says that 
now ‘jndna is extolled as compared with these’. But the ‘sacrifice 
of knowledge’ here means ‘any one of these forms of sacrifice, 
provided it be performed with knowledge’, and such sacrifice is 
said to be superior to ‘mere material sacrifice* that is nothing else; 
because ‘every work comes to complete fulfilment, if it be performed 
with knowledge’. 

® it is possible to take tad viddhi separately : ‘Know this; for 
reverence, &c., men of knowledge will teach thee.* 
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Arjuna, so does the fire of knowledge make ashes of 
all works. 

38. For here is naught that purifies like knowledge; 
he that is perfected in control himself in due time finds 
that^ in his self. 

39. The single-hearted man of faiith, with senses held 
in check, gains knowledge; having gained knowledge, 
he comes right soon to highest peace. 

40. He periishes who has no knowledge and no faith, 
a man of doubt; this world is not for him who doubts, 
nor that beyond, nor happiness. 

41. Him whose work is with control renounced, him 
whose doubt has been by knowledge cleft, a man posses¬ 
sing self, works bind not, O Dhanarhjaya. 

42. Therefore with thy Self’s^ sword of knowledge 
cleave thou this doubt, the child of ignorance, abiding 
in thy heart! Enter upon thy duty with control! Arise,. 
O Bharata! 

THUS ENDETH THE FOURTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRI§NA AND ARJUNA; 

AND ITS NAME IS 

KNOWLEDGE. 


1 i.e. the purifying power of knowledge; or knowledge itself. 

2 or dtmanaJ} may be taken with sarhiayam : ‘doubt concerning: 
the Self.* (S, followed by B. and RANG.). 



Reading the Fifth 


Arjuna said: 

1. Thou tellest, O Krisna, of renunciation of works,** 
and again of practice;^ of these two declare to me with 
no uncertain voice that one which is the better. 

The Blessed Lord said: 

2. Renunciation and practice of work both lead to 
highest bliss; but of these two practice is better than 
renunciation of work. 

3. Let him who hates not nor desires be known as 
one who ever renounces; for he that is free from the 
pairs, O thou strong of arm, is easily released from the 
bond. 

4. Children speak of Samkhya and Yoga as diverse; 
not so the learned; he that has set himself aright to 
one alone finds the fruit of both.® 

5. The place that Saihkhyas attain is likewise 
reached by Yogins; who sees that Sarhkhya and Yoga 
are one, he sees indeed. 

6. But renunciation, O thou strong of arm, is hard 
to attain apart from practice; the saint whose way is 
practice to Brahman^ comes right soon. 

^ S., who is unwilling to allow any slight to be put on the 
samnydsa of the jndnayogin^ argues that the word in this chapter 
means no more than a kind of partial renunciation of certain works, 
applicable only to the unenlightened man. 

® yoga, throughout this chapter, stands for karmayoga as con¬ 
trasted with karmasamnydsa. 

® B. seems to take ekam with phalam : ‘He that has meetly set 
himself thereto finds the same fruit from either.’ 

* S. interprets Brahman as renunciation. R. here, as throughout 
the Reading, explains Brahman as dtman. But to ‘come to 
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7. Following the path of practice, his self refined, 
his self subdued,^ his senses conquered, his Self become 
the Self of every being,^ although he work, yet he 
is not defiled. 

8. T do not work at all,* thinks he whose way is 
practice, who knows the truth, although he see, hear, 
touch, smell, eat, walk, sleep, or breathe, 

9. Speak, let fall, lay hold, open or close his eyes; 
remembering ever that the senses abide in the things 
of sense. 

10. He who lays works on Brahman,® abandoning 
attachment, and so works, is not smeared by sin, as a 
k>tus-leaf is not smeared by water. 

11. With body, mind, and intellect, and sense alone,* 
'Ascetics do work, abandoning attachment, to purify 
their selves. 

12. He whose way is practice abandons fruit of work, 
and wins to final peace; he who shuns practice,® and is 
attached to fruit by the promptings of desire, is bound. 

Brahman’ is simply to win release, or to reach final peace—an 
end promised to the harmayogin in 12. 

^ refinement and subdual of self mean the purification and con- 
4juest of the natural man. 

* this thoroughly pantheistic phrase is interpreted by the 
dvaitavddin M. as either: ‘finding that he who is the Lord of 
beings is his own Lord,’ or ‘whose mind is firmly set on the Lord 
of all beings’. 

® i.e realizes that prakfiU is agent: cf. iii. 30. So R. Th. trans¬ 
lates : ‘offers his actions to the Supreme Spirit,* i.e. as worship, 
RANG, also gives it a devotional sense. 

* the adjective ‘alone’ qualifies, in meaning, each of the four 
nouns. 

* the word ayukta refers not to the samnydsin as contrasted 
with the karmayogirif but to the simple karntin^ as is shown by the 
following clause. 

8 
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13. Renouncing^ with the mind all works, the em¬ 
bodied soul sits happily as master in the city of nine 
gates,^ and neither works nor causes aught to work. 

14. Nor power of work does he create, that mighty 
lord,® nor the world’s works, nor union of work with 
fruit; it is Nature that comes forth to action. 

15. He takes not to himself, that all-pervading lord,*^ 
sin or good deed of any man; by ignorance is knowledge 
obscured; thereby are creatures deluded. 

16. But for those in whom that ignorance of Self is 
by knowledge destroyed, their knowledge like the sun 
illumines That Supreme.* 

17. Their reason That, and That their Self, That their 

^ RANG, considers that from this ^loka to the end of the Reading, 
and again in Reading vi, Krisna describes harmasamnyasa as 
distinct from karmayo^a. But the emphasis in the first phrase lies 
on the word manasa —‘with the mind’. Renunciation is a mental 
attitude, to be adopted along with action; and Krisna here des¬ 
cribes the enlightened state of Self to which karniayoga leads. 
Work must still (as always) be done, but action becomes less, and 
much more time is given to contemplation. In technical language, 
the first stage of yoga is called kriyayoga ; the second stage, to which 
the first will lead, is called rdjayoga, or dhyanayoga, 

2 cf. Kath. Up. V. 1. The nine gates of the body are the two eyes, 
the two ears, the two nostrils, the mouth, and the organs of excretion 
and generation. 

® commentators differ in their interpretations of these words 
prahhu and vihhu. Some refer them to the Supreme Lord of the 
world; some to the individual self already spoken of in 13. B. 
criticizes the doctrine as belonging to atheistic Samkhya, and there¬ 
fore as being inconsistent with other teaching in the Gita. But it 
seems clear from the context that R. is right in referring the w:ords 
to the individual Self (jivdtntan). Svdbhdva^ then, is either prakxiti 
in general, or the nature of each separate man. 

* R. t.'ikes iat param with jfidnam: ‘that supreme knowledge 
illumines (all).’ 
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devotion, That their aim, they go whence there is no 
return, their stain by knowledge cleansed. 

18. The learned hold as equal in their sight a 
Brahmana gifted with wisdom and humility, a cow, an 
elephant and even a dog and a Dog-eater^ too. 

19. In this world even do (hey conquer birth* whose 
minds abide in equalness; for without fault and equal 
is Brahman; therefore in Brahman do they abide. 

20. A man should not rejoice at gaining what he 
loves, nor grieve at gaining what he does not love, 
steadfast in judgement, undeluded, knowing Brahman, 
in Brahman abiding. 

21. He who,^ with self detached from contacts with¬ 
out, finds happiness in Self, enjoys imperishable happi¬ 
ness, his self controlled by contemplating Brahman. 

22. For the joys that are born of contact are surely 
wombs of pain; they have beginning and end, O son 
of Kunti; not in these does the wise man rejoice. 

23. He who can bear even here, before he finds de¬ 
liverance from the body, the impulse that desire and 
wrath beget—he is controlled, he is the happy man. 

24. He who has joy within, pleasure within, and light 
within, the Ascetic, becomes Brahman, and reaches the 
Calm of Brahman. 

25. Seers win the Calm of Brahman whose stains are 

^ the Svapaka is the issue of a Ksatriya father and an Ugra 
mother. He is bracketed with the Candala as the lowest of the 
low. The disabilities imposed on him, and his revolting occupations 
are described in Man. x. 61-6. 

® i.e. samsara : the round of birth and death. 

® reading yafy sukham. The more common reading is yat sukham ; 
If this be read, tat must be supplied in the following clause. 
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done away, whose doubt is cleft, who hold themselves 
in check, and take delight in the welfare of all beings. 

26. Austere m.en, weaned from desire and wrath, who 
hold their minds in check, and know the Self, the Calm 
of Brahman compasses about. 

27. Putting^ outward contacts without, fixing his 
gaze between the eyebrows, making equal outward and 
inward breaths as they move within the nostrils. 

28. The saint who holds in check his senses, mind, 
and intellect, who makes release his final aim, freed 
ever from desire and fear and wrath, has truly won 
release. 

29. Knowing that it is I whom sacrifice and austerity 
affect, great Lord of all the worlds, the friend of every 
being, he reaches peace. 

THUS ENDETH THE FIFTH READING IN 

THE GLORIOUS SONG OF THE BLESSED LORD, 

THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRI§NA AND ARJUNA: 

AND ITS NAME IS 

RENUNCIATION. 


^ these ^lokas bear reference to that dhydnayoga^ a description 
of which with its ‘eight limbs* {a^t^nga), may be found in the 
Yogasutras. 



Reading the Sixth 

The Blessed Lord said: 

1. The man who does the work that should be done, 
depending not on fruit of work, is he whose way is re¬ 
nunciation and whose way is practice; not so the fireless 
man who does no work.^ 

2. That which men call renunciation know thou to 
be practice, O son of Pandu ; for no one, without re¬ 
nouncing purpose,^ walks on the path of practice. 

3. For the saint who seeks to scale the heights of 
control work is said to be the means; when that same 
man has scaled the heights of control, quietude is said 
to be the means. 

4. For when a man clings^ not to things of sense or 
to works, and has renounced all purposes, then he is 
said to have scaled the heights of control. 

5. He should lift Self by self, and not allow Self to 
sink; for self alone is friend of Self, and self alone is 
enemy of Self. 

6. Self is a friend of that Self by which self has been 

^ S. finds difficulty in reconciling this very plain statement with 
his own doctrine. He compels the verse to mean that the terms 
samnyasin and yogin may be applied to the karmayogm by way 
Of courtesy or praise, and not only to ‘the fireless man who does 
no work*. Man. vi forbids the samnyasin to perform any sacrifice 
or ceremonial act, or even to keep a fire for the purpose of cooking 
food. 

• S. : ‘thoughts concerning all actions and their fruits.* R. : 'the 
delusion that leads one to mistake prakriti for dtman.* 

» anu^ajjate : RANG, emphasizes anti- as implying a last, lingering 
attachment. 
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conquered; but in its enmity towards him who has not 
Self, like a true enemy the self shall be.^ 

7. Of him who has conquered self and come to peace 
ihe Self remains absorbed in contemplation of the 
Highest,* in cold and heat, in pleasure and pain, in 
honour and dishonour too. 

8. The Ascetic whose spirit is content with know* 
ledge and experience, immovably exalted,* victorious 
over sense, to whom earth, stones, and gold are all 
alike, Is called controlled. 

9. Excellent is he whose judgement holds as equal 
the lover, the friend, the enemy, the indifferent, the 
neutral, the hateful, the relation, the good too, and the 
sinful. 

10. Constantly^ to the practice of control should the 
Ascetic set himself, remaining in a secret place, alone. 


^ this riddle of dtmans leaves room for a variety of interpretations. 
S. does not specially distinguish the higher Self from the lower 
self, but emphasizes the fact that every man is his own friend or 
enemy, and is independent of other men. My interpretation follows 
that of R. It is possible also to hold that the higher Self is friend; 
or enemy of the lower self, according as the lower allows itself to 
be conquered and controlled or not. 

® taking par am and dtmd separately. S. takes the words to¬ 
gether and interprets: ‘the supreme Self actually becomes his own 
Self.’ R. gives an alternative rendering; either paramdtmd here 
= jivdimd, or if param be taken separately., it is an adverb: ‘tl» 
Self is sublimely realized.’ RANG, follows the latter rendering of 
R. : ‘his soul is exceedingly well collected.’ B. : ‘the supreme Self 
abides in concent,’ the meaning of w'hich is obscure. 

® kufastha : lit. set on a high place; thus, immovable or changeless, 
Sridhara glosses with nirvikdra. 

i.e. daily, at fixed times set apart for the practice of meditation 

(R.). 
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holding his thoughts in check, without hopes and with¬ 
out possessions. 

11. Setting for himself in a pure place a firm, seat 
neither very high nor very low, with a cloth, a deer-skin, 
and kusa grass^ upon it. 

12. There sitting on the seat, with mind concentrated 
on a single point, holding the functions of thought and 
sense in check, he should set himself to the practice of 
control, for the cleansing of the self. 

13. Steady, holding his body, head, and neck balanced 
and motionless, fixing his gaze on the end of his nose,^ 
and looking not about him. 

14. Tranquil, free from fear, and steadfast in the vow 
of continence,^ holding the mind in check, with me in 
all his thoughts, so should he sit controlled, intent on 
me.^ 

15. The Ascetic who ever thus with mind restrained 
sets himself to the practice of control comes to the peace 
whose end i(S calm, the peace that is in me. 

16. Control is not with him who eats too much, nor 
with him who does not eat at all; nor with him who is 
given to too much sleep, nor yet with him. who stays 
awake, O Arjuna. 

^ cf. Man. ii. 75. Poa cynosuroides^ a sacred grass used in many 
rites. S. remarks that the cloth, the skin, and the grass should be 
* placed on the seat in the reverse order. 

* S. supplies ‘as it were*, and says that the phrase means only 
‘fixing the eyesight within*. But there is no doubt that the physical 
posture was literally recommended. 

® cf. Yogasutras, ii, 30, 38. hrahmacarya is also recommended 
in Mu^d* hi. 1. 5 and Pr. Up. i. 2. 

* matpara ; S. : ‘regarding me as the Supreme.* 
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17. Whose food and recreation are controlled, whose 
effort is controlled in works, whose sleep and waking* 
are controlled, his is the control that destroys pain. 

18. When thought, subdued, rests only on Self, when 
he is free from longing for any desire; then is he called 
controlled. 

19. ‘A lamp unflickering in a windless place’—that 
is the simile men use when an Ascetic, with thought 
restrained, practises control of self. 

20. When thought is curbed by practice of control 
and comes to quiet, when he sees Self by Self and is 
with Self content. 

21. When he knows that utmost pleasure which can 
be grasped by reason but is not reached by sense, and 
when he stands and swerves not from the truth; 

22. Than which, when gained, he holds no other gain 
more excellent; wherein he stands, and is not shaken 
even by grievous pain ; 

23. This disunion from union with pain,^ he should 
know, is called Union by Control; this control must' 
he practise with firm resolve and undespairing heart. 

24. Utterly casting off all purpose-born desires,^ by 
mind alone restraining on all sides the company of 
senses, 

25. Little by little he should come to quiet, by 

^ the word yoga, originally meaning ‘union’, was later used for 
any method of ‘control* or ‘restraint* by which union with Uvara 
might be attained (see Introd., § 27). This phrase plays on the 
word, defining yoga as 4^ihka-samyoga-viyoga, 

• R. explains the desires ‘born of sathkalpa' as such mental 
desires as love for sons, &c., to be contrasted with physical jdesires^ 
‘born of sparia\ 
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judgement held in steadfastness; making the mind 
abide in Self, he should think of nothing at all.^ 

26. Wherever the mind wanders, fickle, unsteady, 
thence let him subdue it and lead it under the sway of 
Self alone. 

27. For to this Ascetic, with mind at peace, the 
highest pleasure comes; his energies are stilled, he has 
become Brahman, he is free from stain. 

28. The Ascetic, who ever thus practises control, 
freed from all stain, enjoys with ease the pleasure in¬ 
finite, contact with Brahm.an. 

29. The man^ whose spirit is controlled, who looks 
on all impartially, sees Self abiding in all beings, and 
all beings in Self. 

30. Who secs me everywhere and everything in me, 
I am not lost to him nor is he lost to me. 

^ R. excepts atman. 

* in vv. 29-32 Kfisna sums up the Ascetic’s progressive medita¬ 
tion on the Self. First, he •be’holds the universal, all-pervading 
Self as one unalterable essence dwelling in all sentient beings. In 
that Self all live and move and have their being. Next, he identifies 
that universal, all-pervading Self with Kfi^na, the Blessed Lord, 
the object of devotion, the gracious friend of every votary. Thus 
he begins to realize that he who enjoys the vision of the oneness 
of all Selves, and the knowledge that that one Self is Kri?na, to 
whom devotion is due, must himself be one with Kfisna, in whatso¬ 
ever state he may chance to be—high or low, rich or poor, or worldly- 
wise or foolish, active or contemplative. Thus, understanding that 
alt Selves are one, his sympathies extend to all the world, to every 
sbntient being; their pleasure is his own, their pain his own. 

This explanation is based on that of R.; but in the final step 
he implies that a knowledge of ‘Self-likeness’ leads to complete 
indiffer^ence to one’s own pain or pleasure, and to the pain or pleasure 
of others. S, interprets as above: ‘seeing that what is pleasure 
or pain to himself is alike pleasure or pain to all beings, he causes 
pain to no being; he is harmless. ’ 
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31. Whoso, intent on unity, devoutly worships me, 
who dwell in every being, in whatsoever state he may 
abide, that Ascetic abides in me. 

32. Who sees, by reason of the likeness of Selves, 
as equal everywhere or pleasure or pain, that man is 
deemed, O Arjuna, the highest Ascetic. 

Arjuna said: 

33. For this control, which thou, O Madhusudana, 
hast declared to be by evenness, I see no sure establish¬ 
ment because of fickleness. 

34. For fickle is the mind, O Krisna, riotous, violent, 
stubborn; to check it is, I think, as though one checked 
the wind— 2i task most difficult! 

The Blessed Lord said: 

35. Without doubt, O thou strong of arm, the mind 
is hard to check and fickle; but, O son of Kunti, by 
practice and desirelessness^ it is arrested. 

36. For one whose spirit is unsubdued control is hard 
to win, I deem; but one who strives, self-governed, can 
win it by jight method. 

Arjuna said: 

37. If one whose passions are not curbed be yet pos¬ 
sessed of faith, if his mind stray from practice of control 
and he gain not perfection in control, by what way goes 
he, O Krisna? 

38. Fallen from both,^ is he not lost like a riven clou<J, 
O thou strong of arm, on no firm ground, bewildered 
on the path to Brahman? 

' cf. Yogasutras i. 12. Abhydsa is *ihe constant repetition of the 
same idea regarding some one object of thought* (S.). 

« i.e. from the path of Vedic karman and from the path of yoga. 
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39. This my doubt, O Kpsna, thou shouldst utterly 
dispel; for there is no other dispeller of this doubt than 
thou. 

Tbe Blessed Lord said: 

40. O son of Pritha, neither in this world nor in the 
other is there destruction for him; for none, my son, 
who acts uprightly goes on an evil way. 

41. He that has fallen from control attains the worlds^ 
of those that do deeds of merit, and after dwelling there 
for endless years is born again in the house of the pure 
and the wealthy, 

42. Or even in a family of wise Ascetics is he born, 
though such birth as this in the world is more difficult 
to win; 

43. There he obtains that union with discernment which 
he had in the former body; and thence, O child of the 
Kurus, he strives once more for perfection. 

44. For by that very former practice is he borne on, 
even without his will; if he have even desire to know 
control, he passes beyond the Vedic ritual.* 

45. But he who strives with earnest striving, the 
Ascetic cleansed of stain, he who through many births 
has won perfection, goes thence on the highest way. 

46. More excellent^ than the austere, more excellent 

^ i.e. one of the five heavens of the devas, which might have been 
reached if he had followed the path of Vedic karman. 

* sahdabrahman : ‘the effects of the observance of Vedic karman" 
fS.). So also M. R. (followed partially by, RANG.) interprets the 
word as equivalent to prakfiti. In Maitri Up. vi. 22, iabdabrahman 
is expounded as OM, or as the sound heard when the thumbs close 
the ears ; ^passing beyond this, men disappear in the supreme, non¬ 
sound, unmanifest Brahman.* 

® Commentators appear singularly to have missed the intention 
of these two most important verses. Thus S. and R. interpret 
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even than men of knowledge is the Ascetic deemed; 
more excellent than workers is the Ascetic; therefore be 
thou Ascetic, Arjuna. 

47. Of all Ascetics, too, him who with faith devoutly 
worships me, whose inmost self is lost in me, I hold 
to be the most controlled. 


THUS ENDETH THE SIXTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRI§NA AND ARJUNA: 
AND ITS NAME IS 

MEDITATION. 


jnCinin in the lower sense, as one who knows the teaching of the 
iMras or is iperely worldly-wise. They do not realize that the 
superiority or the true yogin consists in the combination in himself 
of all those elements which up to the time of the Bhagavadgita 
had been too severely separated; and especially in the addition of 
devotion, bhakti, as the most essential element of all. D. sees in 
47 a sectarian emphasis, which would surely be most inappropriate 
in this place. Kfi^na is laying stress, not on his own unique position, 
but on the supreme importance of devotion; and with this final 
iloka unites the colder philosophical teaching of the first section of 
the poem with the doctrine of devotion to be expanded in the second. 



Reading the Seventh 

The Blessed Lord said: 

1. Hear, O son of Prltha, how thou shalt without 
doubt know me fully, if thy mind be attached to me, 
if thou practise the method of work, if thou rely on me.^ 

2. I will declare to thee in its entirety this knowledge 
and experience,* which when thou knowest there remains 
here naught beyond which must be known. 

3. Among thousands of men but one strives for per¬ 
fection ; even of the perfected that strive* but one knows 
me in truth. 

4. Earth, Water, Fire, Wind, Ether, Mind, and 

* the three adjectives which open this ^loka should be noted. They 
form the conditions of the attainment of knowledge. The aspirant 
must make his quest in a spirit of devotion to Kfisija {mayy asakta- 
manas)j directing to him that attachment which the ignorant direct 
to the fruit of their works. He must rely wholly on Kfi^na {madd- 
sraya). He must, moreover, remain ever in the practice of necessary 
work without desire (yogam yunjan). R. appears to miss an 
important point in interpreting yoga as bhaktiyoga^ and making 
devotion the sole condition of knowledge. 

* see note on iii. 41. D., taking vijndna in a sense lower than 

that of jndna, translates: ‘knowledge, divine and human.* But the 
ancient commentators agree that vijUdna is higher and deeper 
than jndna, and M. suggests that vijridna, or the more detailed 
comprehension of God, finds exposition in 8-12. 

® this phrase has caused some difficulty. If a man has won 
perfection {siddhi), does he still strive? Does not perfection imply 
the attainment of knowledge? D. answers the first question by 
translating: ‘even of those who strive for and obtain it (perfection).* 
M. attempts, with his usual boldness, to answer the second by 
inserting such words as kaicit siddho bhavati between yatatdm apt 
and siddhdndm: S. says: ‘they are indeed perfect who strive for 
release,’ i.e. perfect in a lower sense. The phrase yatatdm siddhd¬ 
ndm is equivalent to yatatdrh sjddhaye. 
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Reason, and Individuation—thus eightfold is my Nature 
divided.^ 

5. This is the lower; but know my higher Nature to 
be other than this—Very Life,^ by which, O thou strong 
of arm, this universe is upheld. 

6. Learn that of these twain are all beings born; of 
the whole universe am I the origin and dissolution too. 

7. Than I there is naught higher, O Dhanamjaya; on 
me is strung all this, as rows of gems upon a thread.® 

8. In water I am savour,^ son of Kunti; in moon 
and sun I am the light; the sacred syllable® in all the 
Vedas; in ether, sound; manhood in men ; 

' this eightfold division corresponds to the ordinary Saihkhya 
division of vyaktd prakriti. The live elements here mentioned stand 
for both the subtle and the gross; mind stands for itself and all the 
organs of sense and action. S. compels manas to stand for ahathkdra, 
and ahamkdra for avyakta together with avidya; he explains ‘my 
Nature’ as the mdyd of tivara, 

^ jivabhiita. The lower Nature is the Saihkhyan prak^iti; the 
higher Nature is not quite the Saiiikhyan puru^a, which is a separate 
unit in each individual; but it is the adhydima of the Gita, regarded as 
a single principle of life, inclusive of or identical with each separate 
purti^a or dtman. Th. (possibly led astray by the use of prakjiti 
for both Natures) explains the lower Nature as vyaktd prakfiti, and 
the higher as avyaktd prakriii, and in the next 51oka takes etad to 
mean ‘from this latter Nature’. B. translates jlvabhuta ‘Elemental 
Soul’. S. calls it k^eirajna^ a term which in Reading xiii he identifies 
with piiru^a, 

® cf. Mbh. Santip. 1609 (quoted by D.). 

* Savour . . , sound . . . scent . . . brilliance : according to Hindu 
ideas each element has its peculiar property which differentiates it 
from the rest. In each element that properly is Kfisna. 

® prafiava^ i.e. OM, derived from pranu-f to praise. The syllable 
OM appears in the Upani§ads as a mystic word, ipeditation on each 
of whose three elements—A, U, and M—is of the highest spiritual 
value. In Chand. Up. i. 1. 3 OM (identified with the udgttha) is 
called the ‘quintessence of all essences (rasdndth rasatamaly)*. The 
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9. Pure scent in earth; in fire I am the brilliance; life 
in all beings am I; austerity in the austere. 

10. Know me to be, O son of Prithii, the primeval 
seed of all beings; discernment am I of the discerning, 
and brilliance of the brilliant. 

11. Of the strong I am the strength, void of desire 
and love;^ in beings I am desire forbidden not by law,^ 
O prince of Bharatas. 

12. Know that those states of Purity, of Energy, and 
of Darkness^ are from me alone; but I am not in them; 
they are in me.'* 

13. Befooled by these three states, which are the 
Strands, this whole universe does not recognize me as 
higher than they, immutable. 

14. For this my divine delusion^ of the Strands is 
hard to pass; those who take refuge in me alone pass 
beyond this delusion. 

15. Not In me take refuge evildoers,® fools, lowest 

syllable is pronounced by a Brahmana at the beginning and end of 
every reading of the Veda. See Man. ii. 74. 

^ S. distinguishes kdma^ as desire for what is absent, from rdga, 
as aifection for what one has obtained. D.’s note (where ruga appears 
as rajas) reverses these meanings. 

* e.g., according to S., desire for eating and drinking for the bare 
support of the body. Probably the phrase is meant to include that 
desire which results in the legitimate procreation of children. 

® sec note on xiv. 5. 

* I am not subject to them like mortals (sarhsdrin) ; they are subject 
to me. (S.). 

® see Introd., §22. R. remarks that mdya does not mean what 
is false (for the effect of magic is real), but siiiiply ‘that which is 
capable of producing marvellous effects*. 

® in this ^loka R. distinguishes four types of evildoers, to correspond 
to the four types of votary in 16. The division is artificial. 
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of men; bereft of knowledge by delusion, turned to 
Devilish estate.^ 

16. Of men who do good deeds four types, O Arjuna, 
devoutly worship me; the afflicted, the enquirer,* he 
who desires wealth, and the man of knowledge, O prince 
of Bharatas. 

17. Of these the man of knowledge, ever controlled, 
to one alone devoted,® is most excellent; for to the man 
of knowledge am I exceeding dear, and he is dear to 
me. 

18. Exalted are all these; but the man of knowledge 
I deem to be my very self; for he, controlled, resorts 
to me alone—the highest way. 

19. At the end of many births the man of knowledge 
finds refuge in me; ‘Vasudeva is All’,^ he says; a man 
of so great soul is very hard to find. 

20. Those men whom various desires have robbed of 

^ just as Kfisna’s votaries come to his ‘being’, so bad men come 
to the ‘being’ of the asuras ; that is, they are born again as asuras. 
Cf. xvi, and see Introd,, §26. Asura was originally a title applied 
to important devas ; later the word came to denote a class of devils 
engaged in continual strife with the devas : cf. the struggle recorded 
in Bfih. Up. i. 3, where devas and asuras are said to be the ‘twofold 
offspring of Prajapati’. See RFNI., p. 212. 

2 R. distinguishes the jijndsu as the man who seeks to realize 
the Self from the jndnin as the man who seeks to realize God. 

® once more it should be noted that the jndnin is said to be 
nityayukta and ekabhakti. R. again refers nityayukta to devotion, 
explaining it as ‘ever united to me’. 

♦ see Introd., §12. The phrase Vdsudevah sarvam is entirely 
pantheistic. It identifies the incarnate Krisna with the All, which is 
Brahman; the man of knowledge, looking on the avatdra, pierces 
the veil of mdyd and sees him as he is. The phrase, however, lends 
itself to other interpretations for those who reject the pure advaita 
philosophy; thus R. gives it a devotional sense : ‘Vasudeva is my All.* 
M. explains; ‘Vasudeva is the cause of all,* or ‘Vasudeva is perfect.’ 
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knowledge seek refuge in other Lords of Heaven; hold¬ 
ing by various rules, and ruled by their own nature. 

21. If any votary desires with faith to reverence any 
form,' I make that very faith of his secure. 

22. Hy that faith controlled he seeks to revc'rence that 
one,* and thence he obtains his desires—but it is I 
alone who grant them.-’ 

23. I>iit there is an end to this iViiit that falls to 
these men of little wit ; to the Lords of Heaven go they 
who sacrilicc to Heaven’s Lordsmy votaries come 
even unto me. 

24. The senseless think that 1 am the unmanifest 
that has come to manifestation they do not know my 
higher being, immutable, supreme. 

^ M. suggests that the wonl tatiu is here used btcausc each deva 
is regarded as tlie body of Krisna, who, present in him, bestows on 
the worshipp<M- the rewards for which he prays. I'here is, perhaps, 
more truth in D.’s remark: ‘the word is used slightingly to denote 
that the gods arc only material beings.* 

* note iasyixrddhanam. If the pronoun n fors grammatically to 
the feminine noun tanu, rlie sandhi is irregular. Possibly the 
ma.sculine lasya is intended to qualify devasya understood. 

® some commentators join hi to tan at the end of the 51oka, so 
that hitdn qualifies kCimdn. S. rejects this reading, saying that 
‘desires are beneficial to nobody*. 

* worshippers, for example, of India will go to Indraloka after 
death; but after remaining there for some time, must return to 
earth. Devotion to Krisna alone releases a man for ever from 
satksdra. 

* the meaning of 24 is most uncertain ; commentators vary widely 
in their interpretations. The majority consider that reference is 
made to Krisna as incarnate. Thus S. explains : ‘Not knowing my 
higher nature as the Supreme Self, the ignorant think that I have 
just now come into manifestation, having been unmanifested hitherto, 
though I am the ever-luminous Lord.* R. says that the ignorant 
regard the incarnate God as an ordinary, mortal, whose birth as a 

9 
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25. Veiled by my power ol’ delusion,^ I am not light 
10 all; deluded is this world, and does not recognize 
me as unborn, immutable. 

26. I know all beings, past, present, and to come, (> 
Arjuna; but me no one- knows. 

27. Through the delusion of the pairs, which springs 
from love and hale, O Bharata, at birth all beings, (> 
Paraihtapa, come to bewilderment. 

28. But those men whose sin has come to an end and 
who do deeds of merit are released from the delusion of 
the pairs, and sleadlast in their vows devoutly worship 
me. 


Ks.'ilriyn prince* tliic h* karmun. M. lias more iliiin one suggestion 
to rnalvc, of which tlu; nicest sensible is as lollows ; ‘Fools think 
nie to b<‘ the manifest jiva, who can be fully understood, wlioreas 
1 am the unmanifest, noi .able to lx fully comprehended.’ TG. 
write.s : ‘The ignor.ini do not know the real divinity of Vi.snu, think¬ 
ing him to be no higher than .as he is seen in the human ftu'm.’ 

This lust explanation m;iy be right ; but the use of avyakta 
and vyakti, anil a ta»m]>.arison with 5 and 111 above, lead me to 
believe that the I'f ference here is solely to prakriii, Krisn.a’s ‘lower 
N.aiure’. This view i.s taken I>y f>., who trarisi.'ifes ; ‘Men of no 
iiruler.sf.anding deem me to ii.ave c(»me from the unsliown to the 
slxavn si.'ite,’ and writes on this the following note: ‘Some misguided 
men regard the Supreme win* is the substrate of the universe as 
essentially m.aterial, existing either in a potentially determinable 
(iii'yakta) nr actually determinati* {vyakta) condition ; but in truth 
lie is fundamentally absolute and imm.'ilerial.’ 

^ hero again commentators difler in their explanations. S., for 
ex.'imple, interprets the cxunpound ns meaning ‘the wayd which is the 
yc^’rt, or union of the three ^;u}jas\ R. actually translates yogi/ 
‘body’. D. translates ‘mystic illusion’, and writes: ‘yoga rneans 
h( re the supernatural power which a perfect yogin was supposed to 
(detain. The creative power of tlie gods was connected with yoga as 
meditation.’ I>. translates: ‘the magic of my Rul**.’ 

* S. c.xcepts Krisna’s few votaries. 
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29. Those who turn to me, and strive for release from 
age and deaih, know That Brahman, the whole Essen¬ 
tial Seir,^ and Work entire; 

30. Those who know in me Essential Being, Essential 
Deity, and Essential Sacrifice, and even at the time 
of going hence know me—c'cntroHed of thought, they 
know me truly.- 

THUS KNDKTU THE SEVENTH KKADlNr, IN 
THE HEORIOUS SONG OF I HE El.ESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THl* ABSOl’uTF., 

THE SCRIPTURE OF CONTROL. 

THE CONVERSE OF LORO KRISNA AM) ARJUNA ; 

AND ITS NAME IS 

EXPERIENCE. 


' lor these terms, sec note on viii. H, 4. S. at this point defines 
iidhyCitma as praiya^Citmavisayam vasht — the reality underlying the 
innermost Individual Self. 

R. attempts to assign various kinds and degrees of knowledge 
to the various types of votary; but the division is artificial, and the 
Sanskrit text cannot bear the strain. 



Reading the Eighth 


Arjuna said: 

1. What is That Brahman? What, Essential Self? 
What, Work, O Person Supreme? And what is said to 
be Essential Beings? What is called Essential Deity? 

2. How and who here in this body is Essential 
Sacrifice, O Madhusudana? And how at the time of 
g^oing hence art thou to be known by men of governed 
spirit? 

The Blessed Lord said: 

3. Brahman^ is the Imperishable, the Supreme; Its 
Being^ is called Essential Self;® the creative force^ that 
causes beings to spring into existence is called Work; 

' src Introd., §14. 

® svabhdva, defined by S. as pralideham pralyagdtmabhiivah. R., 
misled by the use of this term, interprets brahma as the pure Self 
divorced from prakriti (prakiitivinirmukidtmasvarupa)^ and adhydtma 
as prakfiti apart from Self. The former, he says, must be sought, 
the latter avoided; therefore both should be known. M. explains 
adhydtma as ‘body’, svabhdva meaning ‘that which exists as a help 
to sva, or jiva\ Anandagiri and Sridhara gloss with the words 
svarupa and svayam. B. translates : ‘the Nature of each is called 
the One over Self,’ referring sva to the individual being rather than 
to Brahman. 

® adhydtma : see Introd., §15. S. explains as dtmdnam (deham) 
adhikfiiya. B. explains: ‘relative to personality as a union of spirit 
and matter,’ and translates: ‘One over Self’—a rendering that 
emphasizes the transcendent at the expense of the immanent. Adh¬ 
ydtma is the manifestation of Brahman in its proper form as Self 
in individuals. 

visarga : here both S. and R. seem to go astray. S. considers 
karman to refer to the sacrificial act as causing the origin of all 
creatures; while R. limits the word visarga to its narrow sense, 
*act of emission’, which must be known by the wise man only to 
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4. Essential Being^ is perishable existence;^ Essential 
Deily^ is the person Essential Sacrifice® am I, here in 
the body, O best of men embodied. 

5. And he who at the last hour,® leaving his body, 

be avoided in his struggle? after coniinence. Karman is here peculiarly 
the creative work of Hrahinaii jis eflh ient cause. 

^ adhibhuta ; see Intj-od., §21. R. liinils the word to the senses 
and the subtle elements. 

^ k^ara stands in contrast to aksara^ already predicated of Brahman 
as Supreme. Th. translates ‘divisible’, prakriti being divisible into 
categories. 

3 adhidaivata : see Introd., §10. 

* purusa : sec Introd., §10. 

* adhiyajfia : see Introd., §19 (c). S. quotes the saying of the 
ancient mystics: ‘Verily, Vi§nu is the sacrifice,’ and says that ‘Visiju 
incarnate is he who identifies himself w;ith all acts of sacrifice.’ 
K. says that Kfisna is present in Indra and the other devas as the 
true object of worship; but this explanation neglects the reference to 
incarnation, and is more suitable to the word adhidaiva. D. remarks 
tliat Kri.sna as avatdra is an object of worship suited to man’s limited 
understanding. B. writes: ‘This cosmic spirit of self-surrendering 
grace finds its highest embodiment in the forms in which the Supremo 
from time to time incarnates Himself to teach mankind the way of 
salvation;’ and again: ‘He gives Himself in perfect Selflessness for 
the weal of the world. ’ 

It is not easy to decide the exact meaning of the term. A reference 
to iv. 24 inclines one to accept S.’s explanation in so far as Kfisna 
identifies himself with Brahman, but the force of the phrase ‘here 
in the body’ makes D.’s interpretation seem more probable. B.’s 
idea is particularly interesting in relation to the Christian Sacrifice, 
but it is doubtful whether such a notion was present in the mind 
of the author of the Oita. 

® commentators claim that this is not a doctrine of ‘death-bed 
repentance’, but that a man wdll naturally turn at the last hour to 
the object of his life-long devotion. R. refers to the story of Adi- 
bharata, told in the Visnu P. ; at the moment of death his mind 
was wholly occupied with a beloved deer; he was therefore born 
again as a deer in the forest. 
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goes hence remembering me, comes lo my being; of 
that there is no doubt. 

6. Or whatsoever being a man remembers/ when at 
the end he abandons his body, to that same he goes, 
O son of Kunti, ever with that being made in being 
one.^ 

7. Therefore at all times remember me and fight; if 
thy mind and reason are fixed on me, to me shalt thou 
surely come. 

8. With thought controlled by constant practice, and 
seeking no other resort, one goes to the supreme 
Celestial Person, son of Prithil, if one meditates on him. 

9. WJioever shall remember the Ancient Seer,"* the 
Director, smaller than the small, Creator'* of all, incon¬ 
ceivable of form, sun-coloured, beyond the darkness,*^ 

10. That man, at the time of going hence, with mind 
unwavering, controlled by devotion and by the power of 
control, setting the breath rightly between the brows,® 
goes to the Supreme Celestial Person. 

11. That Word^ which knowers of the Veda call Im- 

^ SCO Jnlnvl., 1:54. 

hhaviia may mean either ‘conh'rmed to’ (so D. and Th.), or 
‘meditated on’ (so S. and R., followed by TG.). B. translates : 
‘inspired to being tin rein,’ the meaning of which is obscure. 

^ explained ])y S. as the Omniscient. 

** dhatri may mean Cn‘ator, or Supporter, or Ordainer. S. 
explains ; ‘who allots to all living beings actions and their various 
rt suits. ’ 

.S. explains ; ‘glorious with everlasting intelligence, beyond the 
darkness, or delusion, of ignorance.’ The description here given 
echoes phrases in the Cpanisads, especially Svet. Up. and Kath. 
Up. See also Chand. l^p. i. G. 6. 

see note on 12 infra. 

’ cf. Kath. I’p. ii. lo : ‘The word which all the Vedas rehearse, 
and which all austerities proclaim, desiring which men live the 
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perishable, which men restrained and freed from passion 
enter, and in desire for which men fulfil the vow of 
continence—that Word to thee I will in brief declare. 

12. Closing- all g-ates,* confining' mind in heart,- 
fixing his breath within the head,*'’ set on the main¬ 
tenance of control, 

13. Repeating OM, the Hrahman in one syllable/ 
remembering me"’—when such a one g(3es hence, aban¬ 
doning the body, he goes upon the highest way. 

14. To that Ascetic, ceaselessly controlled, who ever 
ceaselessly with undivided thought remembers me, easy 
am I of access, son of Pritha. 

life of religious studentship—that word to ihof? I hrielly declare.’ 
So Hume translates, and notes that ‘the word pada here is doubtless 
pregnant with some other of its meanings, particularly “way”, 
“place”, “goal”, or “al^Kie”.’ The ptissago in the Upanisad at 
once proceeds to glorify the prauava under the name of ahram 
hrahma. 

^ that is, the organs of sense, iKc., the gates of the ‘nine-gated 
city’. See note on v. 13. 

® TG. explains : ‘thinking of nothing, making the miml cease to 
work.’ 

^ dlwati entered the individual through the ‘cleft’ in the head 
{vidriii : Ail. fh’* *• ^2). From the head an art( ry, called 

su.^umaa, runs down to the heart. If the breaths can be forced 
up to the head, ‘between the eyebrows’, one may ‘go aloft’. See 
JV. I'p. iii. 7, and especially Maitri Up. vi. 21, whei'e it is said ; 
'There is an artery, called the svsunwd^ lending upwards, convt ying 
the breath, piercing through the palate. 7 hrough it, by joining 
the breath, the syllable OM, .and the mind, one niay go aloft.’ 
(Hume.) 

* see nxjte on 11 supra. There is doubtless a play on the double 
meaning of ak^ara. D. quotes Bhiig. P. xii. 0 : ‘From this sound 
sprang the syllable OM, composed of three dements (A. U. M.), 
self-resplendent, of unmanifested (»rigln, that which is the embkm 
of the divine Brahma, the Supreme Spirit.’ 

^ note here Krif^a’s implicit identification of himself with Brahman. 
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15. When they have come to me, great souls win not 
rebirth, abode of pain, passing- away; to highest per¬ 
fection have they gone. 

16. The worlds, even to the realm of Hrahma,^ are 
subject to return, O Arjuna; but for him who comes 
to me, O son of Kiinti, there is no rebirth. 

17. Those men who are knowers of Day and Night 
know that the Day of Brahma endures a thousand ages, 
and know his Night a thousand ages long.^ 

t8. From the unmanifest spring forth all manifelst 
existences at the coming of Day; at the coming of Night 
they are dissolved e\en in that wh()se name is the un¬ 
manifest. 

IQ. This same company of beings comes to existence 
again and again, and without will of its own is dissolved 
at the coming of Night, O son of Pritha; it springs 
forth at the coming of Day. 

20. But higher tlian that unnianifest‘‘ there is another 
iinmanifest existence, from everlasting; this, when all 
beings perish, does not perish. 

21. Unmanifest, Imperishable is tliis named; men call 

^ tJie worlcl.s arc variously classified, as three, eight, or fourteen. 
The Bralimaloka is the highest. 

* a period v»l four yugas, or one nuthiiyuga, lasts for 4,820,000 
mortal years. One thousand mahayugas are one day in the life 
of Brahma, and an «.c|ual number form his niglii. 360 such kalpas 
form one of Brahma’s y(-ars, and he livfs for 100 years, or one 
fnahdkalpn. 

® I'll, and D. translate ‘visible’, apparently reading vyaktdt fur 
‘vyaktdl ; but the point of the statement Is that the unmanifest 
imperishable Brahman, from which there is no return, is higher 
than the unmanifest pral'iiti which continually goes forth to mani¬ 
festation. 

** (ihdvum may al>o mean ‘light’ or ‘glory’. 



EIGHTH READING 137 

this the highest way; and when men win this they do 
not return; that is my highest dwelling-place. 

22. This, O son of Pritha, is the Person Supreme, to 
be gained by undivided devotion; wherein do beings 
abide, whereby all this is pervaded,^ 

23. Now at what time^ departing Ascetics go hence, 
not to return or to return, that time I will declare to 
thee, O prince of Bharatas. 

24. Fire, light, day, the bright fortnight, the six: 
months of the northern course—men who depart in these, 
knowers of Brahman, to Brahman go. 

25. Smoke and night, the dark fortnight, the six 
months of the southern course—in these the Ascetic 
attains to the light of the moon, and returns. 

26. For these two w^ays, the bright and the dark, are 

the phrcisc whereby all this is pcrv'aded’ identifies para puru.^a 
with the jtvdiman (ii. 17) and with Kri§oa (is. 4 ). 

the opinions of commentators differ widely with regard to tin? 
value and meaning of this obscure passage. D., for example, con¬ 
siders it to be so unworthy of the author of the Gita that he encloses 
it within brackets. Th., on the other hand, holds that ‘our poet has 
boi rowed a popular superstition merely as an apt and elegant 
poetical metaphor’. S. says that ftre, light, smoke, &c., are either 
the deities so called or the deities presiding over time; R. explains 
that ‘time’ in 23 means the path where the deities who preside 
over the divisions of time dwell in great numbers. D. writes: ‘I'lie 
soul, with the linga, passes through the great coronal artery to 
the crown of the head at the time of death; and then, as Hindu 
theologians teach, since the litiga requires a light to guide it, if a 
ray of light rests on the crown of the head at that time, it may 
reach the highest heaven, that of Brahma; but if otherwise, it 
may wander in the darkness, and cannot rise beyt^nd the heaven 
of the Moon.’ The passage is derived from teaching in the Upanisads 
(see Introd., §26). 

I he Mahabharata tells how Bhi.sma, after being pierced by in- 
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held to be the world’s eternal ways; by the one a man 
goes to return not, by the other he returns again. 

27. If he know these two paths, O son of Pritha, no 
Ascetic is deluded; therefore at all times be controlled 
bv practice of control, O Arjiina. 

28. Whatever fruit of merit is prescribed for Vedas, 
sacrifices, austerities, and gifts—all that does the 
Ascetic, knowing this, transcend, and reaches the 
supreme and primal realm.^ 

Tin s KNDETH THE EIHHTH READING IN 
THi: (iEORIOliS SONG OE THE BLESSED LORD, 
rHE MYSTICAL LESSON, 

THE WISDOM OE THE ABSOLLTE, 

THE SCRIPTURE OE CONTROL. 

THE CONVERSE OE LORD KRISNA AND ARJUNA ; 
AM) ITS NAME IS 

THE IMPERISHABLE ABSOLUTE. 


nunv’jwl)!*.' .'irruws, delayed his dcalh fur fifty-eiglu daj. s, so ihat lie 
might jjass away at a propitious time. 

^ cl. vi. 44. 'l'(i. translates; *. . ^ obtains all the ho-y fruit . . . 
and lie attains lu the highest and prinieval seat.’ ‘Obtains’ is a 
strarig<‘ rendering of atyeti and misses the sense. B. goers astray ; 
taking iat (i.e. phalam) as the object to viditva, and sarvam idam 
as the object to oiyi'ii, he translates : ‘The Man of the Rule, knowing 
the fruits of riglueousness . . passes beyond this,present universe, 
and reache> tlie supreme, primal sphere.’ 



Reading Ute Ninth 

The Blessed Lord said: 

1. Now unlo thee who dost not cavil will I declare 
this most mysterious knowledge, together with ex¬ 
perience, knowing which thou shall be released fi'oin ill.^ 

2. This is the Royal Science, tlie Royal Mystery, 
pure and very high, clearly comprehensible,^ in accord 
with duty,^ very easy to practise,'* immutable. 

3. Men without faith in this righteous law, Paraihlapn, 
win me not, but return on the path of the cycle of 
mortality. 

4. By me, in form unmanifest,''' is all this universe 
pervaded; all beings dwell in me, but I dwell not in 
them. 

5. Nor yet in me do beings dwell.® Behold my Power 

^ i.e. tlv bondage of sanisara (.S.). 

^ or, ns TO. explnins, ‘apprehended directly by immediale con¬ 
sciousness’. 

® Th. explains: ‘in accordance with the established religion;* 
but dharmya seems here to imply (hat tile worship of the incarnate 
as Brahman is consistent with the performance of duty. 

♦ S. takes the jiiCina here taught to he simply hrahmajiiana. Fiiit 
to call hrahmajiiCma ‘very easy to practise’, without special relerenci 
to the incarnation, would be to contradict the teaching at xii. 

* these words, in the forefront of Krisna’s r-xiiosition of die Royal 
Mystery, indicate wherein that Mystery lies. Krisiia incarnate is 
one with Brahman unmanifest. Hence I), is surely wrong in taking 
avyakta here to refer to prahriti. It is the higher avyakla of v?ii. 
20. This, again, is made clear by the phrase ‘all this universe is 
pervaded’, the avyakta thus being identified with para purusa, as in 
viii. 22. (See alst^ ii. 17.) 

® the world of hhulas is here regarded rather on its material 
side, as developed prakriti, than as a number of exlst' nces fi.rmed 
of the union of prakriti and purusa (as in vii. 6). Thus all beings 
dwell in Krisna (or Brahman) inasmuch as prakriti is his; but 
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as Lord ! Sustainer of all beings, yet not dwelling in 
beings, is my Self,^ that brings beings to existence. 

6 . As in the ether ever dwells the mighty wind while 
everywhere it moves,- so know that every being dwells 
in me. 

7. All beings, () son of Kunti", come to my Nature, 
when a Period ends; when a Period begins, I send them 
forth again.'* 

8 . Resorting to Nature, which is my own, I send 
forth again and again this whole company of beings, 
powerless, by the power of Nature. 

<). And these works do not bind me, O Dhanamja} ?!; 
for I sit as one indifferent, from these works detached. 

10. Nature, while I preside, gives birth to that which 

as his proper, or higher, nature is aimau, which is in reality quite 
unconnected with the work of prakriti, it is equally true that beings 
do not dwell in him, nor he in them. Where prakfiti and dtman 
meet, in Brahman, we find the truly ‘mysterious’ parad(»x that they 
are one, yet wholly separate. 

^ in view of the fact tlial Krisna as aJhydlma is said to dwell 
in the lioart of every being, it is strange to find the statement that 
his Self (dtmav) dwells not in beings. S. tries to meet the difficulty 
hy saying that dtman is here used popularly—the physical and 
matfrial nature of Brahman ns apart from the true dtman. Kfisna 
is probably emphasizing the fact of dtman s real isolation, in spite 
of an apparent indwelling, as explained by the simile in the following 
^loka. 

* the point in this simile seems to be that though in a sense the 
wind rests ami moves in the all-pervading ether, yet there is no real 
contact between them. (S.) 

® the process described in viii. 18, 19 Krisna now claims as his 
own work. This w’Ork he performs by ‘resorting to’ or ‘presiding 
over’ prakfiti, W’hich is his ‘lower nature’. This work is the perfect 
yngfl of Krisna as Lord, and therefore has no pow'er to bind him. 
I'or a Period {kalpa), see note on viii. 17. 
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moves, and that which moves not;^ for this reason, O 
son of Kunti, does the world revolve. 

11. Fools scorn me when I dwell in human form 
my higher being they know not as Great Lord of beings. 

12. Vain of hope are they, vain of work, vain of 
knowledge, void of wit; they enter the delusive nature 
of Monsters* and of Devils.'* 

13. Hut those great souls, O son of Pritha, who 
enter heavenly nature devoutly worship me with un¬ 
divided mind, and know me as the source oi beings, 
immutable. 

14. Always giving me glory, and striving, steadfast 
in their vows, doing homage with devotion, ever con¬ 
trolled,^ they worship me. 

15. And others also worship me, offering the 
sacrifice of knowledge,® regarding me as one, as 


' a phrasf' that inclinJos all existing things. 

* cf. vii. 24 an^l note. The interpretation there offered is aai- 
firmed by a comparison with this 51oka. While the Seventh Reading 
is concerned with the two ‘natures* and the manifestation of prakritit 
the ninth is concerned with incarnation. 

® rdk^asas are ogres of various kinds, enemies of God and man. 
The famous Havana was a rdk^asa, and descriptions of his subjects 
in Lanka, found in the Ramayana, fully justify the translation 
‘monsters*. See RFNI., pp. 209-12. 

* sec note on vii. 15. The idea seems to be that certain men, 
during their life on earth, fit themselves by their evil conduct to be 
monsters and devils in another birth; those who practise virtue are 
fitted to proceed to the celestial worlds. See .xvi. 1-20. 

* note again the combination of knowledge, devotion, and work ; 
jndtvd . . . hhaktyd . . • nityayukt^h, 

® it is not implied by this phrase that the worshippers mentioned 
in 13, 14, possess no knowledge; on the contrary, they are expressly 
said to do so. Possibly the meaning is that these worshippers who 
fix their minds on the mystery of Krisna’s oneness and separateness 
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separate'—me, vvlio in various forms face every 

way. 

16. I am the oflering-;- I am tlie sacrifice;" I am the 
ancestral oblation; I am the herb; 1 am the rune; I am 
the butter; I am the fire; I am the burnt-offering. 

17. 1 am the father of this universe, the mother, the 
creator, the granclsire; that which is to be known, and 
that which purifies; OM; ’ the Rig, the Saman, and the 
Yajus ;® 

18. The way,^ the sustainer, the lord, the witness, 
the dwelling, the refuge, the friend; the origin, the dis¬ 
solution, the resting-place; the treasure-house,^ the seed 
immutable. 

.'tilow knowledge to predominate in their worsliip, while the special 
h at m e ul the Idrmer type of worship is devotion. 

1 .S. and other commentators interpret : ‘either as (»ne, or as many 
devas, \c.’. Put there is no alternative conjunction, and certainly 
to hx the mind on (iod’s manifoldness is not a mark of the ‘sacrifice 
ol knowledge’. We have already setn (4-10) how Krisna claims to 
he one with all beings, and at tlte same time tree from contact with 
them. It is with this knowledge that these men worship him, b('th 
‘wllli tlie idea of his oneness’ with all existences, and at the same 
lime ‘with the idea of his separateness’ from them. 

* cf. iv. 24, arul note the implicit identilication t»f Krisna with 
IJrahman. 

“ S. and others distinguish kratu as a class of Vedic sacrifices 
irom yajna as the worship enjtiined in sviriti. I), does not accept this 
distinction, and prelers to explain kratu as ‘sacrifice’ in the strict 
.sense ol ilit. term, and yajua as ‘worship’ in general. 

^ for liuta { — Jicwit) see Man. iii. 74. 

* .see note tm viii. 13. 

" the (iita recognizes only the three most ancient Vedas. 

^ or the ‘goal’, as often where gati occurs. 

** S. f'xplains : ‘that which living beings shall enjoy in a future 
period.’ R. ; ‘the things which come to birth and disappear.’ Seeing 
that at the end of each ‘Night of Brahma’ it is the same existences 
that come* to manifestation, they may be said to pass that Night 
in a ‘storehouse*. 



NINTH READINCx 


143 


19. I give heat; I restrain and pour forth the rain; 
I am deathlessness, yea, and death; being- and no-being‘ 
am I, O Arjuna. 

20. Men of the threefold science,^ who drink the 
Soma^ and are cleansed from sin, w^orshipping me with 
sacrifices, pray lor the way of Heaven; these a\ in the 
pure world of the Lord of Lotxls, and in that heavenly 
realm they taste the heavenly joys of Heaven’s Lords. 

21. They enjoy the broad world of Heaven, and when 
their merit is spent, enter the world of mortal men; thus 
tliose who follow the threefold law, desirers of desires, 
win but the slate of going and return. 

22. To those men who think on me and worship me 
with undivided hearts,* ever controlled, I bring the 
power to gain and guard.^ 

^ S. calls MTf the manih'sled, the efftcl, and asat the unmaniles'cii, 
the cause. R. explains sat as present existence, and asat as pas: 
anil future existence. Th. identifies sat with spirit, and asat wit!i 
matter. D. follows S., and quotes RV. x. 72. 2 : devfniCim piirvy'’ 
asatah sad ajdyata. He also refers to S;itiikhya Kar. ix, 
where sat is said to be effect. B. writes : ‘The Supreme is “Being 
and Nt)-Being’’, i.e. He is indeed existent, but His existence a- 
Absolute can only bi* apprehended by negation of all conceptions of 
determinate being, even of being itself.* S. is pnjbably righ* ; 
the author had in mind such passages as Chand. Up. iii. 19 (contro¬ 
verted at Chand, Up, vi. 2) and Tait. Up. ii. 7. But see also Brih. 
Up. i. 3. 28 and ii. 3. 6. Mund. Up. ii. 2. 1 and Pr. Up. ii. 5 speak 
of mt and asat. but leave the interpretation open. 

® those who follow the law of the three Vedas. See note on 17. 
the juice of a milky climbing plant (perhaps a species of Ephedr.t 
or PeripJoca) which played a large part in Vedic ritual, and wa^ 
itself regarded as a deity, 

* i.e. w’orshipping me alone and no otJier. S. explains : apjrithag- 
hhiitaJj. i.e. as not separate from me—an interpretation due to bis 
monistic bias. 

* R. explains; ‘union and its perpetuancc.’ So also M., D. : ‘a 
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23. Even those who are devoted to other Lords of 
Heaven, and sacrifice to them, possessed of faith—even 
they, O son of Kunti, do sacrifice to me alone, but not 
as Jaw ordains. 

24. For of all sacrifices am I the enjoyer and the lord; 
but men recognize me not in truth; therefore they fall.^ 

25. 'i'o the Lords of Heaven go they who pay their 
vows to Heaven’s Lords; to the Fathers go they who 
pay their vows to the Fathers;^ to the Ghosts^ go they 
who olfer to the (ihosts; to me, too, do they go who 
sacrifice to me. 

26. If any earnest soul make olTering to me with 
devotion, of leaf or flower or fruit or water, that offering 
of devotion I enjoy. 

27. Whatever work thou doest, whatever thou dost 
eat, whatever thou dost sacrifice or give, whatever be 
thine austere practices, do all, O son of Kunti, as an 
olTering to me. 

28. Thus from the bonds of work, from fruits both 
good and ill, shalt thou be released; thy spirit controlled 
by practice and renunciation,^ thou shalt find release 
and come to me. 

full .'Kssurance (of blessedness).’ TG. : T give new gifts and pre¬ 
serve what is acquired by them.’ 

’ i.e, return to the world of men. 

* i.c. who occupy their time and thought in the performance of 
the ^u'lddha ceremonies. 

® the word hhtita denotes an inferior, and often malicious, being 
in the spiritual world : but not all hhutas are evil : S. mentions the 
N’iniiyakas (e.g. Gane^a), the hosts of Matris (the personified ener¬ 
gies of the principal deities), and the four Bhaginis. See RFNl., 
ch. vii. 

* as in Reading V, the perforniances of duty in the spirit of 
renunciation, with no desire for reward, and as an offering to 
Kri$na. 
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29. All beings I regard alike; not one is hateful to me 
or beloved; but those who with devotion worship me 
iibidc in me, and I also in them.’ 

30. If one worship me with undivided devotion, even 
though he be of very evil life, yet must he be counted 
good; for his resolves are right. 

31. Quickly he becomes righteous,^ and goes to 
everlasting peace; be very sure,® O son of Kuntf, my 
votary does not perish. 

32. For even those, O son of Pritha, who are born of 
the womb of sin^—women, Vaisyas, and Sudras too— 
if they resort to me, go on the highest way. 

33. How much more pure Brahmanas and devout 
King-sages? 'i'hou who hast gained this world, imper¬ 
manent and pleasureless, devoutly worship me! 

34. On me Ihy mind, to me be thy devotion, for me 

' S. compares Kfisna to a fire, which does not choo.se on whom 
to shed its warmth; he who draws near to it will be warmed; he 
who remains aloof will be cold. Anandagiri speaks of the sun, 
whose light is reflected in a clean mirror, but not in a dirty one. 
B.’s translation of sama : ‘I am indifferent to all born beings’—is 
misleading. The doctrine of this 41oka is not consistent with the 
teaching of such passages as Kath. Up. ii. 23 : ‘He is to be obtained 
only by the one whom he chooses.* 

• the commentators are anxious to maintain that the doctrine 
of these ^lokas is not immoral. Thus S. comments: ‘By abandoning 
evil ways in his external life and by the power of his internal right 
resolution.* Kath. Up. ii. 24 declares that ‘He cannot be obtained 
by knowledge by one who has not ceased from evil conduct.’ 

® so Th. and D. TG. translates: ‘you may affirm.’ S. : niicitdth 
pratijUdfh kuru. 

* D. takes those who are ‘born of the womb of sin* as a class 
separate from ‘women, Vaisyas, and Sudras’. But these are said 
to be ‘conceived of sin’ inasmuch as they have been born as women, 
or of low caste, in consequence of sins committed in a former life. 

10 
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thy sacrifice; to me do reverence; thus holdingf thyself 
in control, and making me thine aim, even to me shalt 
thou come. 


THUS ENDETH THE NINTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KR1§NA AND ARJUNA; 
AND ITS NAME IS 

ROYAL SCIENCE : ROYAL MYSTERY. 



Reading the Tenth 

The Blessed Lord said: 

1. Once more, O thou strong of arm, hear my supreme 
word, which I will declare to thee who art delighted,^ 
because I desire thy welfare. 

2. The Hosts of Heaven know not my origin,* nor 
the Great Seers;* for I am altogether the beginning of 
the Lords of Heaven and of the Great Seers. 

3. He who knows me as birthless and without be¬ 
ginning, as the Great Lord of worlds, is among mortals 
undeluded and is released from every sin. 

4. Discernment, knowledge, freedom from delusion, 
long-suffering, truth, restraint, tranquillity,^ pleasure and 
pain, existence, non-existence,® fear and fearlessness, 

5. Harmlessness, an even mind, contentment, aus¬ 
terity, beneficence, fame, and infamy—such are the states 
of beings, severally dispensed by me alone.* 


' some translators render priyamundya *who art beloved*. The 
word can bear either sense, but ‘delighted* is the more usual. 

* R. interprets prabhava as prahhdva, greatness. But context 
demands the meaning ‘origin*. They do not know Kpifna’s origin, 
because he has no origin. 

® mentioned again in 6 with the number seven; in 25 the chief is 
Bhfigu. Various lists of the seven mahar^is are given; Bhfigu is 
added to the list by Manu and in the Vayu and Vi§QU Ps. They are 
sometimes identified with the Prajapatis, progenitors of the human 
race, ‘mind-born sons of Brahma’ (cf. 6). The seven mahar^is appear 
in the sky as the seven chief stars of the Great Bear. 

* S. thus distinguishes between dama and §ama : dama is quietude 
of the external senses, and iama of the inner spirit {anta1}karai}a), 

* R. explains hhava and ahhdva as ‘great joy* and ‘melancholy*. 
Th., D., and TG. as ‘birth* and ‘death*. 

® S. adds: ‘according to the work of each.* 
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6. The seven Great Seers, ^ and the four Ancients,* 
and the Manus® too, who had their being in me, were 
born of mind; of them are sprung these creatures in the 
world. 

7. He who knows in verity this my pervading power* 
and work® is controlled by unshakable control; of this 
there is no doubt. 

• see note on 2. Anandagiri remarks that the mahar^is, from 
Bhrigu to Vasistha, were omniscient, and were the original teachers 
of the traditional wisdom. 

• i.e. the four ^mind-born* Kuiparas — Sanatkumara^ Sanaka, 
Sanatana, and Sanandana. S. and others take purve catvdraJj. with 
manaval }; S. selects the four Manus known as Savar^a from the 
list of fourteen. 

• There are fourteen Manus, each presiding over the world for a 
manvantara, or period of 4,320,000 years. The first Manu was 
called Svayaihbhuva; the seventh (ruler of the present age) Vaivasvata 
(see note on iv. 1). 

• the word vibhiiti contains an idea of ‘power* or ‘lordship’ and 
also an idea of ‘pervasion* or ‘immanence*. Later in the Reading, 
Kfi.^na recounts to Arjuna some of his vihhutis ; he speaks of himself 
(a) as the chief of each class of beings, e.g. as the sun among 
lights, and (b) as that without participation in which each member 
of the class could not exist as it is; for example, all lights owe 
their possession of light to the sun. Any, translation of vibhuti, 
then, which ignores this double aspect (e.g. Th. and D. : ‘pre¬ 
eminence;* B. ; ‘power;* and TG*: ‘emanation*) must be considered 
inadequate. Anandagiri explains the word as denoting Kfi^a’s 
infiniteness, and the fact that the Great Seers and Manus possessed 
their power and wisdom in so far as they partook of a very small 
portion of his power and wisdom. R.. identifies vibhuti with aiivarya, 
and this is a true identification, seeing that tivara is not only 
traftscendent Lord but also immanent in every being (cf. xviii. 61). 
For the idea of pervasion present in this Reading note vibhu (12) 
and vyapya (16). 

• Kri§oa*s yoga in this Reading is the expression of his trans¬ 
cendent power in the work of creation. 
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8. I am the origin of all; all issues forth from me; 
believing this, the wise devoutly worship me, filled full 
with love.^ 

9. Their thought on me, their life absorbed in me, 
teaching one another and speaking ever of me, they are 
delighted and content. 

10. To those men, ceaselessly controlled, who worship 
with affectionate devotion, I give that union with discern¬ 
ment, whereby they come to me. 

11. Abiding in their souls,* do I for pity’s sake destroy 
with the brilliant lamp of knowledge their darkness born 
of ignorance. 

Arjuna said: 

12. Brahman Supreme, Supreme Abode, Supreme in 
purifying power art thou ! Person eternal and divine, the 
primal Lord of Heaven, unborn, pervading all— 

13. Thus all the Seers have hailed thee, and Narada,* 
the heavenly Seer, likewise; and Asita^ and Devala® and 
VySsa;® and thou thyself revealest it to me. 

^ translators vary between ‘full of perseverance {ahhiniveia) in seek¬ 
ing the supreme reality’ (S.) ; ‘gifted with meditative powers’ (Th.); 
‘who share my nature’ (D.); and ‘full of love' (TG.). 

® Th. translates: ‘remaining in my own condition,’ and explains 
that to the devotee alone Kfisna discloses his real nature. 

® many stories are told of Narada, a favourite figure in Hindu 
legend. He is said to have invented the vli}a, or lyre, and to have 
paid a visit to Patala. Later legend associates him closely with 
Kfi^ir^a. He is frequently represented on the stage as a rather 
mischievous youth,, carrying kartdl, or castanets. 

^Asita is mentioned in the Lalita Vistara. 

* Devala, the son of Vi^vamitra, is mentioned in the Vi^^u P. 

® the word vydsa means ‘editor’ or ‘arranger*. To Vyasa is 
attributed the compilation of the Veda in its present form, and the 
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14. All this that thou tellest me I deem true, O Ke^ava; 
verily, O Blessed Lord, thy manifestation^ know not the 
Lords of Heaven or Hell.^ 

15. Thyself alone dost know thy Self by Self, O 
Person Supreme, O Source of beings. Lord of beings, 
Lord of Heaven’s Lords, O Ruler of the universe I 

16. Indeed thou shouldst tell without reserve thine 
own divine pervading powers, whereby thou abidest 
immanent in these worlds. 

17. How may I know thee, O Ascetic,® in constant 
meditation? And in what various aspects should I 
think of thee, O Blessed Lord? 

18. Tell me again in full thy work and thy pervading 
power, Janardana; for with hearing thine ambrosial 
word I am not sated. 

The Blessed Lord said: 

19. Lo, verily I will tell thee my pervading powers 
divine—those that be chief, O best of Kurus; to my ex¬ 
tent there is no bound. 

20. I am the Self,^ O Gudakei^a,® dwelling in the heart 

authorship of many sacred works, including the Mahabharata and the 
Pura^asl. He was also called Kfi^na Dvaipayana. 

^ vyakti is probably used here in a very general sense, inclusive 
of creation and incarnation. 

• the Danavas, or descendants of Danu, like the Daityas, were 
demons who warred against heaven and interfered with sacrifice. 
In early times they seem to have represented the aborigines. 

* Kfi^na as Creator, by virtue of his karmayoga. R. reads yogi, 
in apposition to aham. 

* cf. xviii. 61. As adhyatma, he is both transcendent, and im¬ 
manent in all. 

• S. here gives as an alternative the explanation (ghanakeia) whiich 
modern scholarship approves. See note on i. 24. 
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of every being; I am the Beginning and Middle of 
beings, and their End likewise.^ 

21. Of Sun-Spirits I am Visnu;^ of lights, the radiant 
Sun; of Storm-Spirits I am Marici,® of the lights of 
night,* the Moon. 

22. Of Vedas I am the Samaveda;® of Heaven’s 
Lords, Vasava;® of senses I am the Mind; ^ of beings, 
Consciousness.® 

23. Of Spirits of Destruction I am Samkara;* of 

' 1 am not only the cause of their manifestation, persistence, 
itnd dissolution, but it is my prakfiti which itself comes into being, 
remains in manifestation, and is dissolved again. 

* in Vedic times the idityas were the six or seven sons of Aditi; 
later the number was increased to twelve, as representing the Sun, 
under various names, presiding over the months of the year. Vi§Qu 
is included among them in the Vijnu P., and is here said to be the 
chief. 

^ the Maruts, sons of Rudra, play an iipportant part in the 
JJigveda as Lords of wind and storm. Their chief was Marici. 

^ usually taken to mean the asterisms in the moon’s path. But 
the context demands that the moon should be one, and the chief one, 
of the naksatras, which must therefore bear their more general 
meaning of the Mights of night’. 

* This Veda receives special honour in Chand, Up. i. 1 as being 
the essence of the I^igveda, from which nearly all its verses are 
derived. The fact that its verses were chanted also gave it special 
value. It is curious to notice that in Man. iv. 124 the sound of the 
Samans is said to convey a notion of impurity, owing to their 
connexion with the Pitj-is. 

® Indra. 

^ indriya is rather an organ of sense. Among the eleven sense- 
organs manas is reckoned as the most important. 

* i.e. among the manifestations of prahjiti the first and. highest is 
huddhu 

^ the Rudras are spirits of storm and destruction, identified in the 
Rigveda with the Maruts (see note on 21). Rudra is a Vedic deity. 
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Goblins and Ogres, Vitte^a;^ of Radiant Spirits I am 
Fire;^ of mountains, Meru;* 

24. Of household priests, O son of Pritha, know me 
to be the chief, Brihaspati;^ of captains I am Skanda;^ 
of waters, the Ocean; 

25. Of Great Seers I am Bhrigu;® of words, the One 
Syllable;^ of sacrifices I am the Sacrifice of Muttered 
Prayer;® of things unmoved, Himalaya; 

26. Of all trees I am the Sacred Fig-tree;® and 


generally terrible, sometimes propitious; he was identified with Siva, 
who is also called Saihkara. 

* Vitte^a (lord of wealth) is Kuvera, and the guardians of his 
wealth are the Rak§asas (see note on ix. 12) and the Yaksas. The 
Yak$as are represented as dwarfish imps with large bellies, and 
Kuvera himself is deformed, with three legs and only eight teeth. 

* the Vasus, eight in number, are personifications of such natural 

objects as fire, wind, and dawn. In Chand. Up. iii. 6 Agni is said 

to be their mouth. 

® the mountain, seven or eight thousand miles high, which stands 
in the centre of Jambudvipa, the central continent of the seven which 
form the world. Divine beings live on the top, from whicli flows 
the Ganges to the four quarters of the world. 

* also called Brahma^aspati in the Rigveda. He is the priest, 
or chaplain of the deities. He is lord of the planet Jupiter. 

® the Hindu Mars, also called Karttikeya. He is the son of Siva, 
and rides upon a peacock, holding a bow and arrow. 

• for the maharsiSf see notes on 2 and 6. Bhrigu recites the 

Manavadharma-^astra, w'here he is called Manu’s son. In the Padma 
P. it is said that Bhrigu was sent by the risis to test Brahma, Siva, 
and Vi§ 9 u, and found the last alone worthy of w-orship, seeing that 
he embraced the foot that awoke him with a kick. 

^ i.e. OM. See note on vii. 8. 

• Madhusudana says that japayajna is the best form of sacrifice^ 
because it does not involve the slaughter of animals. 

• the aivatiha, now called the ptpaL See note on xv. 1. 
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Narada/ of heavenly Seers; of the Celestial Choir, 
Citraratha;* of the Perfected, Kapila the saint.® 

27. Of horses know me to be Uccaih^ravas,^ ambrosia- 
born; of king-elephants, 'Airavata;® of men, the 
Monarch; 

28. Of weapons I am the Thunderbolt;* of cows, the 
Milch-cow of Desires;^ the Forefather, Kandarpa,® am 
I; of serpents I am Vasuki ;* 

29. or snakes I am Ananta;^® of water-creatures,. 


^see note on 13. 

* in the Veda the Gandharvas are celestial beings of a sensual 
type; later, they are singers and musicians who attend divine feasts. 
Citraratha is their chief. 

® Kapila, the reputed founder of the Sarhkhya philosophy, is here 
given pride of place among the siddhas, or those who have obtained 
perfection, or release, because the teaching of Kri§na specially follows 
Sariikhya-Yoga doctrine. 

* the horse of Indra, produced with thirteen other objects when 
the devas churned the ocean to secure amxiia; Visriu took part in 
the churning, in his avatdra as a tortoise. 

* Indra’s elephant, also produced at the churning of ocean. 

® the weapon of Indra; S. refers to the Vedic legend of Dadhici, 
from whose bones the thunderbolt was made. 

’ another product of the churning of ocean ; see note on iii. 10. 

® Kama, or the Hindu Cupid. He is represented as a beautiful 
boy, carrying blossom-tipped arrows, each of which affects one of the 
five senses. He rides upon a parrot, and is attended by Apsarases, 
or Celestial Nymphs. 

® R. distinguishes the sarpa, as one-headed, from the many-headed 
naga of the next 41oka. Vasuki was used as a rope at the churning 
of ocean. 

the ndgaSf or 'snakes with human heads, live in Patala. .Their 
king is Ananta, or Se§a, on whom Vi^u rests under the shadow of 
a thousand hooded heads. 
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.Varuna;^ of the Fathers I am Aryaman;* and of sub- 
iduers, Yama;® 

30. Of Demons I am Prahlada;^ of reckoners 1 am 
Time;^ of beasts I am the Lord of Beasts;® and Vaina- 
teya/ of birds; 

31. I am of cleansing things the Wind; of weapon^ 
bearers, Rama;® of fishes I am Leviathan;® of rivers, 
Jahnavi;^® 

^ Vnruna held a high place among Vcdic deities, as Lord of the 
sky and of the moral order. In later times he is Lord of the 
waters. 

* one of the Adityas, and chief of the Pitps. 

® In the Veda, Yama and his sister Yami are the first human 
pair. Yama, after death, found the way to the other world, and 
the later dead have followed him. Later, he is the lawgiver and 
judge of the dead; hence, chief among ‘subduers* (samyamatam). 

* the Daifyas, or descendants of Diti, are demons like the Danavas 
(see note on 14). Prahlada was the son of the demon king, Hirapya- 
kai'ipu ; he became a votary of Visnu, who saved him whenever his 
angry father tried to kill him. Visnu finally slew HiranyakaSipu in 
his avaidra as Narasiihha, the mandion. 

® ‘In Hindu logic Time is a single omnipresent and eternal suh- 
stance in which all determinate existence is lodged, and the instru¬ 
mental cause by which the mind is led to formulate the terms “past**, 
^‘present**, and “future**, which are the basis of all reckoning. Thjus 
time, not the mind, is the fundamental principle that is at work 
when we are reckoning, the moving spirit of calculation.’ (B. ad 
loc.), 

* i.e. the lion or the tiger. 

^ Garuija, son of Vinata, the king of birds, on which Visgu rides. 
He is represented as half-man, half-bird, and is the enemy of all 
serpents. 

* i.e. Ramacandra, the avaidra celebrated in the Ramayana. 

® the makara is a large mythical fish; the word is used for dolphin, 
shark, or crocodile. 

Jahnu was a sage who was disturbed in his devotions by the 
river Ganges, and consequently drank up its waters. He afterwards 
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32. Of creations I am the Beginning and the End, and 
the Middle too,^ O Arjuna; of sciences, the Science of 
Essential Self; of arguments, the True.* 

33. Of letters I am the letter A;® of compound words, 
the Pair;^ I am Time imperishable;® I, the Creator, 
facing every way. 

34. All-seizing Death am I, and the Source® of things 
to be; of female powers, Fame, Fortune, and Speech, 
Memory, Intelligence, Steadfastness, Long-suffering 

35. Of Saman hymns am I Brihatsaman;® of metres. 


allowed the stream to flow from his ear. Hence the Ganges is called 
Jahnu’s daughter. 

^ this statement is more general than that in 20. There the 
reference is to individual existences; here to creations as a whole. 

* S. says that by pravadatdm we must here understand the 
various forms of argument, such as jalpa (arrogant and quarrelsome 
rejoinder), vitai;i4a (idle destructive criticism), among which vada 
(dialectic as distinguished from eristic) is the chief. This is more 
probably right than such a rendering as that of D. : ‘of those who 
speak I am the speech,* or that of Th. ; ‘(human) speech among 
sounds of utterance.’ 

® chief among letters as placed first in Indian alphabets; imman¬ 
ent, as inherent in syllables without other characterization, cf. Ait. 
Ar. iii. 2. 3: akdro vai sarvavdk. 

* among Sanskrit forms of compound that in which the elements 
are co-ordinate, e.g, Rdmalaksmanau, Rama and Lak§mana* If is 
this co-ordination of parts, according to Sridhara, which makes this 
form superior to others. 

® both Lord of Time, and of those periods (moments, &c.) which 
we call ‘time*. So (nearly) S. 

® ‘Creator . . . Death . . . Source* should be taken together. 
He brings to birth, he destroys, and again he brings to birth what shall 
be. S. explains udhhava hhavi§yatdm as ‘the prosperity of those 
who are to be prosperous*. 

’ all these abstract nouns are feminine in Sanskrit. 

® verses of the Samaveda, written in htihati metre. 
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Gayatri;^ Margasirsa^ am I of months; of seasons, 
Flower-bearing Spring; 

36. Of guileful things am I the Dice-play; Splendour, 
among the splendid;* I am Victory; I am Resolution; 
Goodness, among the good; 

37. Of Vrisnis^ I am Vasudeva’s son; of Pandu’s 
sons, Dhanamjaya;* of saints, too, I am Vyasa; of 
sages, Usanas® the sage; 

38. I am the Rod of things that punish; of things 
that seek victory I am Statecraft; of secret things, too, 

I am Silence; Knowledge am I of those that know. 

39. That also which is the Seed of every being am 
I, O Arjuna; nor without me can any being exist that 
moves or does not move. 

^ one of the Vedic metres (of 3 feet with 8 syllables each) exalted 
in Chand. Up. iii. 12. 1, 2 as equivalent to the whole earth and 
all therein. Its superiority is due to the fact that the famous Savitri 
prayer {tat savitur varei^yam, &c.) is composed in the Gayatri metre. 

■ or Agrahoyanat so-called because the Hindu year once began 
with it; equivalent to our November-December. 

® it is not easy always to decide whether the genitive substantives 
should be regarded as neuter or masculine; whether, for example, 
this phrase means ‘splendour among those whose characteristic 
is splendour’, or ‘splendour itself among all forms of splendour’. 
Jndnavatdm in 38 must be masculine; and there, as wherever the 
genitives are supposed to be masculine, the idea must be that Kri§i?a 
is the abstract quality itself, regarded as transcendent, which yet 
is manifested as inherent in all who display that quality, not unlike 
the Platonic Idea wherein particulars participate; e.g. ‘those who 
know’ possess their knowledge by virtue of their participation in the 
Idea of Knowledge, which is Kri§na himself. 

* of the descendants of Vfis^i, son of Yadu, and great-great-grand¬ 
father of Vasudeva, father of Kj-isna. 

® i.e. Arjuna. 

• the planet Venus, also called Sukra; the son of Bhfigu, and 
preceptor of the Daityas. He is called kdvya in the ^^igveda. 
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40. Of my pervading powers divine there is no 
bound, Paramtapa; but by examples only have I de¬ 
clared my powers’ extent. 

41. Whatever thing has power, prosperity, or force, 
know thou that this is sprung from a part of my glory. 

42. But what avails thee this long lesson, Arjuna? 
I with one part of myself have established this whole 
universe, and so abide. 

THUS ENDETH THE TENTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD. 

THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KIJI§NA AND ARJUNA; 

AND ITS NAME IS 

PERVADING POWER. 



Reading the Eleventh 


Arjuna said: 

1. Of thy favour towards me thou hast told me the 
high mystery, called Essential Self; by that discourse 
this my delusion is destroyed. 

2. For the origin and destruction of beings I have 
heard from thee in full, O thou whose eyes are like the 
lotus-leaves, and also thy majesty immutable. 

3. Even as thou describest thyself, O Highest Lord, 
so crave I to behold that form of thine as Lord, Person 
Supreme. 

4. If, Lord, thou thinkest that I am able to look upon 
it, then do thou. Lord of Power, reveal to me thy Self 
immutable. 

The Blessed Lord said: 

5. Behold my forms, O son of Pritha, in their hundreds 
and their thousands, manifold, divine, various in colour 
and in shape. 

6. Behold Sun-Spirits, Radiant Lords, Lords of 
Destruction, Horsemen Twain, and Spirits of the Storm 
behold, O Bharata, many marvels never seen before. 

7. Here concentred in my body behold now, O Guda- 
ke^a, the whole universe moving and unmoving, and all 
else thou dost desire to see. 

* for Adityas and Maruts, see note on x, 21; for Rudras and 
Vasus, see note on x. 23. The twin Alvins are Vedic deities, closely 
connected with U§as, the Dawn; they were celebrated as physicians, 
and, generally, helpers in time of need. It is not easy to determine 
exactly the natural phenomena they represent; some identify them 
with the morning and evening stars; others call them the morning 
and evening periods of twilight. 
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8. But since thou canst not see me with this thine own 
eye, I give thee an eye divine; behold my power as Lord t 

Samjaya said: 

9. Then, O king, when he had said these words, did 
Hari,^ great Lord of power, show to the son of Pritha 
his supreme form as Lord. 

10. Many his mouths and eyes,® many his wondrous 
aspects; many his divine adornments,® his brandished 
weapons many and divine. 

11. Divine the garlands and the robes he wore, divine 
the perfumes of his anointment; all-marvellous was he, 
a Lord of Heaven, infinite, facing every way. 

12. If the splendour of a thousand suns were all at 
once to rise in the sky, that would be like the splendour 
of that Mighty One. 

13. There in the body of the Lord of Heavenly Lords 
did Pandu’s son then see concentred the whole universe, 
in manifold division. 

14. Then did Dhanariijaya, in sore amaze, his hair 
astir, bow his head, and address with folded hands the 
Lord of Heaven. 

Arjuna said : 

15. I see. Lord, in thy body all the Lords of Heaven 
and diverse hosts of beings. Lord Brahma seated on his 
lotus-throne,^ and all the seers and snakes divine. 

^i.e. Vi§nu. 

® as all-devouring and all-seeing. 

® as representing every deva, i.e. as adhidaiva^ and therefore bear¬ 
ing the symbols of each. 

♦ thus most modern translators, following S, who says that the 
lotus-throne is Meru which forms the cup of the Earth-lotus (see note 
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16. With many arms^ and bellies* and mouths and 
eyes do I behold thee, on all sides infinite of form; no 
end in thee, no middle, nor yet beginning* do I see, 
O Universal Lord, O Universal Form ! 

17. With crown and mace and disc*—a mass of glory 
gleaming on all sides—do I behold thee; hardly may I 
gaze on thee; as burning fire or sun resplendent round 
about, incomprehensible. 

18. Thou art the Imperishable, learning’s highest 
theme; thou art the supreme treasure-house of this uni¬ 
verse; thou art the changeless guardian of eternal law; 
thou art the Person from everlasting—so I deem. 

19. With no beginning, middle, or end I see thee; thy 
might is infinite, thine arms are infinite; the sun and 
moon thine eyes;^ thy mouth of kindled fire; with thine 
own radiance dost thou heal this universe. 

20. For by thee alone are these interspaces of heaven 
and earth pervaded, and all the quarters of the sky; 
when it beholds this form of thine, marvellous, terrible, 
shudders the threefold world, O Mighty One. 

21. Verily unto thee do these hosts of deities* draw 
near: some in affright laud thee with folded hands; 

on X. 23). R. and M. separate Uam from hrahmai^am^ and interpret 
thus: ‘Brahma and the Lord (i.e. Siva) resting in him whose seat 
is on the lotus* (i.e. Brahma who sits on the lotus issuing from 
Visnu’s navel). Thus each member of the trimurti is represented. 

^as all-pow»erful. 

• as the storehouse of creatures at their dissolution. 

® Vi? 5 U*s four hands carry a mace, or club (godd), a disc, or quoit, 
used as a weapon (cafera), a conch-shell (ianfeha), and a lotus i^adma), 

^ R. remarks that with the moon-eye he gladdens his devotees, 
and with the sun-eye he scorches up the wicked. 

• S. says that the deities here mentioned have become incarnate 
4)5 the warriors fighting at Kuruk§etra. 
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crying ‘All Hail !* Great Seers and Perfect Ones* in 
hosts praise thee with hymns of praise abounding.“ 

32 . The Spirits of Destruction; and of the Sun, the 
Radiant Lords, the Spirits of the Sky,* all lesser Lords,* 
the Horsemen Twain, the Storm-Lords, and those who 
quaff the steam,the hosts of the Celestial Choir,* of 
Croblins,^ of Devils, and of Perfect Ones—all gaze on 
thee astonished. 

23. Beholding thy great form with many mouths and 
eyes, with many arms and thighs and feet, with many 
bellies, a form of terror with many teeth, the worlds do 
quake, O thou of mighty arm, and I quake too. 

34. For when I see thee touch the sky, with varying 
hues agleam, with open mouths and wide resplendent 
eyes, my inner being quakes; nor constancy I find nor 
quietude, O Visnu ! 

25. And when I see thy mouths inspiring terror with 
their teeth, like to the fire of Doom,* I know not the 

* the siddhas, 88,000 in number, are mortals who have gained 
perfection and dwell between the earth and the sun. 

* S. : sampurna, D. : *$ublime’. Either transK'ition is possible. 

® the Sddhyas are an inferior class of deity, connected with, 
possibly personifications of, sacrificial rites and prayers; they dwell in 
the intermediate region between heaven and earth (RV. x. 90. 16). 

* vUv£, in the Rigveda, seems to be a collective term for deities 
<tf an inferior order. In the Puranas they number ten or twelve, 
and include several abstract ideas, e.g. Satya and Dhfiti. 

* the ufmapas (lit. heat-drinkers) are the Pitfis. Man. iii. 237 
says that the Ancestors will ccune to the food as long as it is hot; 
(icrhaps they ‘drank up* the steam from the hot dishes. 

* for the Gandharvas (‘such as Haha and Huhii’, says S.), see 
note on x. 26. 

’ see note on x. 23. 

** here, and in 32, kdla bears the double sense of ‘time* and 
‘death*: cf. the phrase ‘your time has come*. The ‘fire of doom’ 
is that which consumes the world at the time of dissolution. 

11 
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quarters of the sky^ nor find I happiness; be gracious,' 
Lord of Heavenly Lords, Home of the universe! 

26. And all these sons of DhritarS^tra, together with 
the hosts of kings, Bhisma and Drona and yon son of 
the charioteer,^ and our chief warriors also, 

27. Hasten to enter thy fearful mouths inspiring 
terror with their teeth; some, caught between the teeth, 
are seen with heads crushed; 

28. As many river torrents flow to meet the sea, so do 
these heroes of the world of men enter thy flaming 
mouths; 

29. As moths in rapid course enter a lighted fire to 
their destruction, so do the worlds to their destruction 
enter in rapid course thy mouths. 

30. Thou lickest up all the worlds around, devouring 
them with flaming mouths; thou fillest the whole uni¬ 
verse with thy glory; thy dreadful rays blaze forth, O 
Visnu ! 

31. Tell me, who art thou of dread form? Reverence 
to thee, O chief of Heavenly Lords ! Be gracious ! Thee 
I desire to know as primal; for thy forthcoming to 
action® 1 do not understand. 


* i.e. my bewilderment is such that I have lost all sense of direc¬ 
tion. 

* Karna was the son of PfithS by Surya, and thus half-brother 
of the Pan<|avas. He was brought up by a charioteer and fought 
on the side of the Kurus. He was killed by. Arjuna. Kar^a was 
ruler of Ahga, or Bengal, and some say that his foster-father also 
was king of that country. 

* S. : activity. D. : ‘thy form evolved.’ pravfitti means 

‘coming forth to action’. Arjuna does not understand the Lord’s 
activity, when he sees the warriors rushing to destruction in his 
mouths: cf. fravfitta)} in 32. 



ELEVENTH READING 163 

The Blessed Lord said: 

32. Doom am I, that causes worlds to perish, 
matured and here come forth to destroy the worlds; 
even apart from thee^ not one of the warriors drawn 
up in ranks opposing shall survive. 

33. Therefore arise, win glory, defeat thy foes, enjoy 
wide sovereignty ! I have already slain these men; be 
thou no more than a means, left-handed bowman ! 

34. Drona and Bhisma and Jayadratha* and Karna, 
and other mighty warriors too, when I have slain, slay 
thou ! Tremble not ! Fight! Thy rivals shalt thou con¬ 
quer in the fray. 

Sarhjaya said: 

35. When he heard this word of Ke. 4 ava, the Wearer 
of the Crown® folded his hands and trembled, and did 
once more obeisance: bowing, he spoke to Krisna, with 
faltering voice and all afraid. 

Arjuna said : 

36. Meet is it, Hrisikesa, that thy praise should move 
the universe to joy and love; the Monsters fear, and run 

* i.e. even without thine action. Th. translates: ‘except thee,’ 
and complains that the prophecy was not fulfilled. 

- king of Sindhu, and son-in-law of Dhfitara^tra. He had carried 
off Draupadi in the absence of the Pa^icjavas, who pursued him 
and heat him and cut off his hair* He was killed by Arjuna in 
the battle. S. explains that the four warriors here mentioned were 
particularly formidable to Arjuna. Drona was his teacher and 
preceptor; Bhisma had defeated Para^urama, and had the time 
of his death at his own command; Jayadratha’s father was engaged 
in terrible austerities with a view to winning the fulfilment of his 
prophecy that ‘whoever should cause his son’s head to drop on 
earth, his head too should fall*; and Karna, the son of the Sun, 
possessed an unerring missile. 

* Arjuna. 
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to every quarter; and all the hosts of Perfect Ones do 
reverence. 

37. And wherefore should they not do reverence to 
thee, O Mig-hty One, the First Creator, greater even 
than Brahma?^ Infinite Lord of Heavenly Lords, Home 
of the universe! Tliou art the Imperishable, Being, 
Not-being, That Supreme !* 

38. Thou art the Primal Lord of Heaven, the Ancient 
Person; thou of this universe the Treasure-house 
Supreme; thou art the knower and that which must be 
known, and the Supreme Abode; by thee, O infinite of 
form, is the universe pervaded. 

39. Thou art Vayu,*^ Yama,^ Agni,® Varuna,® 
Sa^anka,^ PrajSpati,* and the Great-grandsire; reverence, 
reverence to thee a thousand times, and yet again and 
again reverence, reverence to thee ! 

40. Reverence to thee from before and from behind! 
Reverence to thee from all sides, O All I Of 
boundless strength art thou and measureless might! 
Thou fillest all; therefore art thou all ! 

41. Whatever rude word I have spoken, thinking of 
thee as comrade, saying ‘O Krisna !* or ‘Ysdava !’• or 


» S., followed by B., renders: ‘greater (than all else), primal 
cause even of Brahma.’ 

* K. interprets; ‘that which is beyond sat and asat, i.e. mufet- 

the Vedic deity of wind. 

* see note on x. 29. 

* the Vedic deity of fire. 

® see note on x. 29. 

lit. hare-marked: i.e. the moon. 

* a term applied to more than one deity, but especially to 
Brahma as Creator. 

* descendant of Yadu. 
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‘Comrade !*, not knowing this thy majesty, in negligence 
or love, 

42. And whatever disrespect has been shown lo thee 
by way of jest, whether we played or rested, sat or ate, 
alone or in sight of men—for all this, O Never-falling, 
I crave pardon of thee who art incomprehensible. 

43. Thou art the Father of this world, of all thal 
moves and does not move; thou art to be adored, its 
Master reverend;^ there is none equal unto thee; how 
could there be a greater in the threefold world, O thou 
whose power knows no rival? 

44. Therefore I bow myself and prostrate my body and 
crave grace of thee, the Lord adorable; as father with 
his son, as comrade with his comrade, as lover with his 
beloved, so shouldst thou bear with me, O Heavenly 
Lord ! 

45. Now have I seen what none has seen before; 
therefore am I delighted, though my heart quakes for 
fear; show me that other form, O Lord of Heaven; be 
gracious, Lord of Heavenly Lords, Home of the universe ! 

46. I wish to see thee even as thou wast, with crown, 
with mace, with disc in hand; take on once more that 
four-armed shape, O thousand-armed, O Universal 
Form ! 

The Blessed Lord said: 

47. Grace have I shown to thee, O Arjuna, revealing 
to thee by mine own power this my form supreme— 
glorious, universal, infinite, primal—which none save 
thee has ever seen. 


* another reading is guror garlyan. This is adopted by Th., 
who translates: ‘more important than that guru himself,* i.e, than 
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48. Nat by the Vedas, not by sacrifice, not by scrip- 
ture>reading, alms, or rites, nor yet by grim austerities 
can I be seen in such a form by any but thee in the 
world of men, O hero of the Kurus. 

49. Tremble not thou, nor let thy spirit be perplexed, 
looking on this so awful form of mine. Free from fear, 
with gladdened heart, behold again that other form 
of mine—yea, this ! 

Samjaya said: 

50. When thus he spake these words to Arjuna, once 
more the son of Vasudeva showed his own form; and 
again assuming pleasant shape, the Mighty One con¬ 
soled him in his terror. 

Arjuna said : 

51. Now when I see this pleasant human form of 
thine, Jan^rdana, I am become master of myself, I 
return to my normal state. 

The Blessed Lord said: 

52. Very hard to behold is that form of mine which 
thou hast seen; even the Lords of Heaven are ever eager 
to see that form. 

53. Neither by the Vedas, nor by austerity, nor by 
alms, nor yet by sacrifice, can I be seen in such a form 
as thou hast seen. 

54. But by devotion undivided, Arjuna, in such a 
form can I be known, and truly seen, and entered, O 
Paramtapa. 

Brahipa. D. : *of weightier honour than the guru (i.e. any guru) 
bears.* 
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55. Whose work is unto me, whose goal I am, my 
votary, free from attachment, void of enmity to any 
being—he comes to me, O son of PSn^u.^ 

THUS ENDETH THE ELEVENTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 

THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRI$IjA AND ARJUNA; 
AND ITS NAME IS 

THE UNIVERSAL FORM. 


* S. calls 55 ‘the essence of the whole Gita'. 



Reading the Twelfth 


Arjuna said : 

1. Some, ever controlled, worship thee thus* with 
devotion; and others worship the Imperishable,* the 
Unmanifest; of these which are more versed in control? 

The Blessed Lord said: 

2. Those 1 deem masters of control who lay their 
minds on me, and worship me, abidingly controlled, 
endowed with highest faith. 

3. But those who worships the Imperishable, the 
Undefinable, the Unmanifest, the Omnipresent, the Un¬ 
thinkable, the Immovably Exalted, the Firm, the 
Constant, 

4. Who hold in check the company of senses, whose 
judgement is in all things balanced, wdio rejoice in the 
welfare of all beings—these win indeed to me. 

* a reference to the vision in the eleventh Reading, and parli> 
cularly to the last ^loka. This type of worship is marked by work 
for God (cf. satatayuktiify with matkarmakxit xi. 55), and by 
devotion (cf. bhaktafy with matparamo madbhaktalf. xi. 55). The 
worshippers of the Imperishable disdain work; nor can there be 
devotion in the true sense where the object of contemplation is the 
Unmanifest. 

* the ak^aratii brahma paramam of viii. 2. So S. R. identifies 
it with pratyagdtman, and those who follow the avyaktd gati with 
those who meditate on the nature of the individual soul. M. considers 
ak^ara to mean prakfiii^ and the reference to be to those who 
worship Sri. 

® S. defines updsarid as an approach, and an * abiding fof a long 
time in the current of the same thought, like the (steady, un¬ 
broken) flowing of oil’. 
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5. Greater is the toil of those whose thoughts are 
fixed on the Unmanifest; for painfully is the way of the 
Unmanifest^ won by those who bear the body. 

6. But those who have cast off all works on me, and, 
making me their goal, meditate on me and worship me 
with undivided control— 

7. Soon will I lift them up from the ocean of the 
mortal round, O son of Prithil; for their thoughts are 
fixed on me. 

8. On me set thy mind, on me let thy reason dwell; 
in me shalt thou dwell hereafter; there is no doubt. 

9. If thou canst not concentrate thy thoughts steadily 
on me, then by the method of constant practice^ seek t<> 
win me, O Dhanarhjaya. 

10. If in constant practice also thou lackest strength, 
make work for me thine aim; if thou but doest works 
for me, thou shalt attain perfection. 

11. If even this thou canst not do, then turn to my 
control,® and holding thyself in check, abandon the fruil 
of every work. 

12. For better is knowledge than constant practice; 
and than knowledge meditation is more excellent; than 


^or possibly, ‘the Goal, which is the Unmanifest’. 

® abhydsa is defined by S. as ‘withdrawing thought from all 
quarters, and fixing it again and again on some particular object*. 
It is the repetition that differentiates abhydsa from the steady {sthira, 
acdla) samddhi. 

® i.e. turn to that method of work without desire which I have 
taught you, even on the lower level where active devotion is less 
prominent. R. takes these words with the first words of the ^loka, 
and madyoga as meaning bhaktiyogu. 
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meditation, abandonment of the fruit of work; after 
abandonment, peace ensues.^ 

* in vv. 9-11 Kfifna has graded devotional practices. He recom¬ 
mends to Arjuna above all other methods the steady concentration 
of his thoughts on him. If Arjuna is unable to practise such con¬ 
centration, then let him fix his mind on Kfi^^a not without inter¬ 
ruption but again and again. If that, too, be beyond his strength, 
at least let him do all his work as a sacrifice^ as an offering, to 
Kfisna; even so much will lead him to release. If such positive 
devotion be too hard, he .should give up desire for fruit of work and 
act with negative control, as taught by Kfisna. 

He now stresses the importance of devotion. . Even the abandon¬ 
ment of the fruit of work, if practised with devotion as Kfisna 
taught it, is a method superior to those colder intellectual methods 
that exclude devotion altogether. 

This is an attempt to give v. 12 some meaning; but it must be 
confessed that the attempt is desperate. The difficulty is a real 
one; ancient commentators vainly grapple with it; many modern 
commentators (e.g. Th., D., and TG.) preserve a discreet silence; 
n., as u.sual, has a short way with the author. *This is a dumsy 
paradox’, he writes. ‘Its object is to show that the humble 
layman’s .selflessness in his daily works ensures salvation not less 
certainly than the intellectual and moral ecstasy of the ascetic . . . 
to drive home this les.son an utterly false scale of merit is con¬ 
cocted ... v. 12 seems spurious.’ S. implies that ‘surrender of 
the fruit of action’ is merely, extolled as the best means for such 
unenlightened men as Arjun.a. The solution indicated above is to be 
found in the fact that the message of this Reading is the praise of 
devotion in contrast with the colder forms of intellectual contem¬ 
plation. The concentration recommended in 9 is concentration on 
iThe ; the constant practice is to win me ; work, in 10, is for me ; 
and even abandonment of the fruit of work, in 11, is connected 
with the control that I have taught. The methods of this ^loka, 
then, are understood to be divorced from the devotion that Kfi^Qa 
here exalts. Even the last of the first list is better than any method 
that excludes devotion. ‘Abandonment of the fruit of work’ in a 
spirit of devotion is better than mere ‘meditation’ that would reject 
all loving service; and ‘meditation*, better than ‘knowledge* of the 
intellect, that would dispense with work and yet not know the warmth 
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13. He^ who hates not any being, he who is friendly 
and compassionate, without a thought of Mine or I, 
regarding pain and pleasure as all one, longsuffering, 

14. Ever content, ascetic, self-restrained, of firm con¬ 
viction, with mind and reason dedicated to me—that 
man is dear to me, my worshipper devout. 

15. He by whom the world is not disturbed, and who 
is not disturbed by the world, free from joy, impatience, 
fear, and agitation—that man is dear to me. 

16. He who hopes for nothing, pure, adept,^ impar¬ 
tial, free from trembling, abandoning every enterprise* 
—that man is dear to me, my worshipper devout. 

17. He who does not rejoice, nor hate, nor grieve, 
nor crave, abandoning good and ill—that man is dear 
to me, my worshipper devout. 

18. He who regards alike both foe and friend, honour 
and dishonour, he who regards alike both cold and heat, 
pleasure and pain, and is void of attachment; 

19. W’^ho holds both blame and praise in equal balance, 
silent, content with any lot, homeless, of judgement 
sure—that man is dear to me, my worshipper devout. 

20. Yea, those who serve this holy law of death- 


of love; while ‘constant practice’ that lacks the steadiness of know¬ 
ledge, and shares its cold indifference to devotion, is lowest of all 
methods. The exaltation of devotion is measured by the violence of 
the paradox. 

^ S. considers that these ^lokas describe those who follow the 
avyakta gati (5). His preference for ‘contemplation of the Supreme* 
leads him to defy the context, and reverse the teaching of the Reading. 

• S. ; ‘of prompt decision in emergencies.*’ R. : ‘expert in carrying 
out works enjoined by Scriptures.* 

® i.e. abandoning the fruit of every enterprise. Cf. xviii. 2, 11. 
D. would interpret the phrase without such a qualification. 
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lessness,^ as I have told it, men of faith who make me 
their goal—such are exceeding dear to me, my 
worshippers devout. 

THUS ENDETH THE TWELFTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRISNA AND ARJUNA; 
AND ITS NAME IS 

DEVOTION. 


* lit. ‘the holy, or righteous, immortality’; i.e. the method of 
devotion which is in accord with duty and leads to release. D. 
refers this ^loka to those who contemplate the Imperishable, thus 
reversing at the last moment the teaching of the whole Reading. 



Reading the Thirteenth 

The Blessed Lord said:^ 

1. This body,® O son of Kuntt, is called the Field;® 
Him who knows it knowers of these call Knower of 
the Field > 

2. Know also me to be in all Fields Knower of the 
Field, O Bharata; the knowledge of the Field and of 
the Knower of the Field I deem to be true knowledge. 

3. What the Field is, and of what sort, what its 
changes, and whence is what;® and who He is, and of 
what powers,® hear from me in brief. 

^ some MSS. open this Reading with the following iSIoka : 

^Arjuna said: ‘‘Nature and the Person, the Field and the Knower 
•of the Field, knowledge, and that which is to be known, I desire 
to learn, O KeiSava’*.’ But this i^loka is generally considered 
to be a late interpolation. 

® i.e. prakriti in general, and the separate forms of its develop¬ 
ment. 

^ commentators suggest various reasons for the application of 
this term to praUxiti. S., for example, notes that ‘the fruits of 
action are reaped in it, as in a field’. Perhaps the conception is 
that of an area wherein things grow; and develop, then wither and 
<Iie, and again come forth ; a scene of continuous activity. 

* the function of prakfiti is unconscious activity; that of puru^a 
is inactive consciousness. 'I'he term k^etrajna occurs in Svet. Up. 
vi. 16, where the Lord is said to be ‘the ruler of pradhana and of 
kseirajna*, and in Maitri Up. ii. 5, where the intelligence in each 
individual is caMcd k§etrajna, and is said to be a part of purusa. 

* i.e. what effects arise from what causes. So S. The second yat 
is difficult. R. interprets : ‘its origin and nature.’ M. ingeniously 
takes yat to be the participle, ’going*, and translates : ‘from whom 
it derives its impulse.’ 

® S. refers the prabhavas, or iakUs, to the ‘power of seeing, &c.’, 
mentioned in 13, 14. The term is probably more general, 
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4. It has been sung in various ways by seers, in 
difEerent hymns^ severally, and, too, in aphoristic verses 
about Brahman,^ well-reasoned, full of certitude. 

5. The Great Elements,® Individuation, Reason^ and 
the Unmanifest, the ten Senses and the one,* and the 
five Realms of sense;® 

6. Desire,® hate, pleasure, pain, association,^ intelli¬ 
gence, constancy—these in brief are called the Field and 
its changes. 

probably the seers and hymns of the Veda. 

* speaks generally of ‘passages treating of Brahman*, and quotes 
Bfih. Up. i. 4. 7. R. refers to the Sariraka Sutras. These, in their 
final form, were probably written later than the Gita; the term 
hrahmasutra perhaps includes Upani^adic passages and verses in 
the current Vcdantic schools. 

** earth, air, water, fire, and ether, as gross elements. 

* the five organs of knowledge, the five organs of action, and the 
mind (matioi). 

® smell, touch, taste, form, and sound, representing the subtle 
elements; so R. S. call the mahUhliutas the subtle elements, and 
these indriyagocaras the gross elements. 

® these enanions and qualities are modifications of mind, and owe 
their being to prakfiii alone; they are thus vikdras of the k^etra. 
Possibly the term vikdra also includes the various elements of deve¬ 
loped pralifiti, as set forth in the previous ^loka. 

’ the appearance of this word— samghdta —among the modifica¬ 
tions of mind is not easy to explain. S. glosses: dehendriydt}dm 
samhatH}. M. translates ‘body*; D. : ‘collective form (organised 
body);’ TG. : ‘the body;* B. : ‘the bodily whole.* But the introduc¬ 
tion of such an idea between ‘desire, hate, &c.*, and ‘intelligence, 
constancy’ remains unexplained. R., perceiving the difficulty, brings 
the modifications to an end with ‘pain*, and proceeds thus: sathghdtai 
cetanddhfitih^ i.e. ‘this is the body, the basis (ddhfiti1}=:ddhdrali) 
for the principle of intelligence*. This is ingenious, but not con¬ 
vincing. Th. translates: ‘multiplicity of condition.* Samghdta 
usually means ‘collection*. As an abstract noun, which the context 
here seems to demand, it can only mean ‘the idea of combination, 
or association*; but even so the meaning is obscure. 
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7. Modesty,^ sincerity, harmlessness, longsufferingf, 
uprightness, service of the Master, purity, steadfastness, 
self-restraint,^ 

8. Desirelessness towards things of sense, abandon¬ 
ment of thought of I, perception of the faultiness of 
birth, death, age, sickness, and pain, 

9. Absence of attachment, and of excessive love for 
child, wife, home, and the like, a mind held ever in 
even balance, whether a pleasant or unpleasant lot befall, 

10. Unwavering devotion to me, with undivided 
control,® resort to lonely haunts,^ distaste for the society 
of men,® 

11. Perseverance in the knowledge of the Essential 
Self, insight into the object* of the knowledge of the 
truth,—this is declared to be knowledge; what is other¬ 
wise than this is ignorance. 

12. That which is to be known^ will I declare, knowing 


* it is to be noted that the elements of jAana as here detailec 
include those moral qualities and ascetic practices which are conducive 
to jndtia. 

the inclusion of these virtues as means to knowledge is impor¬ 
tant in view of the question, Is jndna non-moral? While the 
jAanin is undoubtedly super-moral, the constant cultivation of such 
qualities on the path of jAdna renders it less likely that the adept 
will, as a matter of fact, contravene ordinary canons of morality. 

® note that hhakti and (karma) yoga are included in the term 
jAdna, S. explains ananyayoga as apfithak-samddhi, i.e. contem¬ 
plation of the non-separate. The meaning is, more probably, work 
for me alone. 

* e.g. the jungle, the sandbanks of a river, or a temple (S.). 
In such places contemplatives are still found. 

^ i.e. of the ignorant and undisciplined, not of the enlightmed 
and disciplined ($.). 

® i.e. mokfa (S.). 

^ Brahman is both knower and known. 
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which one attains deathlessness; without beginning, 
Highest Brahman;^ nor Being nor No-being* is it 
called. 

13. That, everywhere possessing hands and feet, and 
everywhere possessing eyes and heads and mouths, and 
everywhere possessing hearing,* abides all-enveloping 
in the world. 

14. Seeming to possess the functions of all the senses, 
yet void of all the senses; detached, and yet upholding 
all; Strandless, and yet experiencing Strands. 

15. Without beings, yet within them; unmoving, and 
yet moving;^ so subtle That that none can comprehend 
it; far away, yet near,*’ is That. 

16. Undivided, yet in beings seeming to dwell divided, 
Supporter of beings is That which is to be known, and 
their Devourer and Begetter, 

* atuidimal param. R. divides thus : anadi matparam^ a division 
which S. mentions to reject. He explains maiparam as ‘that 
in relation to which I am the .Supreme’. 

* the Supreme Brahman cannot be characterized by any term, 
positive or negative ; (cf. Brih. Up. iii. 9. 26 and elsewhere— fueti 
tieti ; also Tait. lip. ii. 4. 1 : ‘words turn back from It’). S. says 
that Brahman cannot be sat, as it belongs to no genus, possesses no 
qualities, &c.; but that it proves itself not to be asat by manifest¬ 
ing itself through body. 

* cf. RV. X. 90. 1 : ‘a thousand heads hath puru^a, a thousand 
eyes, a thousand feet,’ and (for the whole passage) .^vet. Up. iii. 
11-21, where the lj‘gvcdic passage is quoted, and some verses are 
the .same as those in the Gita. Brahman, as individual Self, mani¬ 
fests itself through the organs of the countless bodies. 

* S. explains: ‘it appears as bodies, moving and unmoving.* But 
this explanation destroys the paradox; Brahman, as Supreme, is 
‘unmoving’; as individual Self, it appears to move with body. 

® S.; ‘far away (to the ignorant); near (to the enlightened).* M. ; 
‘far away and near, as being everywhere.* The Qieaning is practi¬ 
cally ‘iranscendciu an*I immanent*. 
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17. Light' even of lights, that overpasses darkness, 
is That called; Knowledge, the Thing to be known, by 
knowledge to be reached,^ established in the heart of all. 

18. Thus in brief have been declared the Field, and 
knowledge, and That which is to be known; my votary, 
on knowing this, is fitted for my being. 

19. Know that Nature and the Person are both with¬ 
out beginning; know that changes and Strands are born 
of Nature. 

20. In the production of effects and causes® Nature 
is said to be the cause; in the experiencing of pleasure 
and pain the Person is said to be the cause. 

21. For the Person, abiding in Nature, experiences 
the Strands born of Nature; his attachment to the 
Strands is the cause of his birth in good or evil wombs. 

22. The Supreme Person in this body is called the 
spectator,* the approver, the sustainer, the experiencer, 
Great Lord, and also Highe.st Self.® 

23. He who thus knows the Person and Nature with 

» for God as Light cf. Svet. Up. iii. 14, Kath. Up. v. 15, 

Up. ii. 2. 10. See also BHG. xv. 12. 

* D. (following BF.): ‘he is knowledge, its object, and its end.’ 
Th. would like to read jndnajneydm, but there is no authority for 
such a reading, and to call Brahman ‘knowledge’ is no more startling 
than to call it cit. 

® TG. : ‘Nature is said to be the origin of capacity of working 
(residing) in the body and the senses’ (following S. who takes karai^a, 
or kdrai}a, to mean the ten sense-organs, with manas, ahathkdra, 
and huddhi). 

* S. compares the position of the upadra^tri at a sacrifice, the 
expert who, himself inactive, critically watches the work of the 
sacrificer and the priests. 

» R. explains paramdtmd here as ‘that which is superior to the 
body-and-mind (dtman)\ i.e. soul within the limits of the body. 

12 
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the Strands, however he may be placed, is not born 
again. 

24. Some through meditation^ see Self in self by 
self;^ others by the SSthkhya method; and others by 
the method of work. 

25. But some, not knowing thus, do worship, having 
heard from others; and even these pass beyond death, 
wholly intent on what they hear. 

26. Whatsoever being is produced, or motionless or 
moving, know, prince of Bharatas, that it is from the 
union® of the Field and the Knower of the Field. 

27. Who sees the Lord Supreme dwelling alike in 
all beings, perishing not as they perish, he sees indeed. 

28. For when he sees the Lord dwelling in every place 
alike, he harms not Self by self;^ therefore he goes to 
the highest way. 

29. Who sees it is by Nature that works are altogether 
done, and that Self works not, he sees indeed. 

30. When he perceives beings’ diverse existences 
resting in one, and thence their manifold expansion, 
then he attains to Brahman. 

31. Immutable is this Highest Self; for he has no 
beginning and no Strands; though he dwells in the body, 
O son of Kunti, he works not, nor is polluted. 

32. As ether everywhere present is not polluted, so 


^ R. identifies dhydna with hhahti, and sdthkhya-yoga with jridna. 

* perhaps paramdtman in the body (S. : in buddhi) by the intelli¬ 
gence (S. ; by their own cetand^ or refined anta^karaita). 

^ a union, says S., which is purely illusory. 

^ i.e. he does not cause his own destruction by dragging down 
the Great Self in him through the ‘enmity* of the lower self (cf. vi, 
6 . 6 ). 
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subtle it is, even so Self abiding* everywhere is not 
polluted in the body. 

33. As the one sun illumines this whole world, so 
does the Dweller in the Field illumine the whole Field, ^ 
O Bharata. 

34. Those who thus understand with the eye of 
knowledge the difference between the Field and the 
Knower of the Field, and release from Nature, the cause 
of beings,^ come to the Supreme. 

THUS ENDETH THE THIRTEENTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD. 

THE MYSTICAL LESSON. 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD K1?I§NA AND ARJUNA: 
AND ITS NAME IS 

THE FIELD AND THE KNOWER OF THE FIELD. 


^ the sun is one and shines on the multiple world; it shines on 
good and evil alike, but itself remains unsoiled. Thus, in effect, S. 

2 S. explains: ‘the dissolution of the cause of beings,* i.e. the 
non-existence of prakfiti. TG. : ‘the destruction of the nature of 
all entities.* R. : ‘the means of effecting escape from manifested 
matter.* R. is followed by Th. and D. 



Reading the Fourteenth 

The Blessed Lord said: 

1. Again will I declare the highest knowledge, of 
knowledges the best, knowing which all the saints have 
^one hence to highest perfection. 

2. Resorting to this knowledge, and likened to my 
nature,^ even at a creation they come not to birth, nor 
at a dissolution are they disturbed. 

3. For me the Great Brahman* is a womb; therein 
I lay the germ; thence comes the birth of every being, 
Bharat a. 

4. Whatever forms take birth in any womb, O son 
of Kunti, of these the Great Brahman is the womb, and 
I the Father that gives the seed. 

5. Purity, Energy, Darkness*—they are the Strands 

* S. says that sddharmya here means, not samdnadharmatd (mere 
similarity of quality), but svampatd (identity). R. glosses; mat- 
sdmya. Th. ; ‘fellowship with me.’ TG. : ‘assimilation with my 
essence.’ B. ; ‘they become one in quality with me.* 

* the use of brahman for prakfiti is not common ; but cf. iii. 15, 
Chand. Up. viii. 1. 1, and Mun^. Up. ii. 2. 7, where the ‘all-knowing’ 
is said to dwell divye hrahmapure, S. on the passage says: ‘I unite 
the k^etra with the ksetrajna^ giving birth to Hirai^iyagarbha, hence 
to all beings.’ 

* see Introd., §21 end. It is not easy to find adequate render¬ 
ings in English for sattva, rajas, and tamas. Most translators 
prefer ‘goodness’ for saliva, but that word has too definitely 
an ethical significance; the conception of saliva is rather that of 
perfect purity and luminosity, the reverse of the ‘foul darkness* 
called tamas, and distinguished from the ‘dusty-colouredness’ of 
rajas. Rajas is translated by D. and TG. ‘passion’^ and by B. 
‘fieriness*. The word signifies an impurity such as that of dust, 
and an absence of translucence as that caused by the presence of 
colour, especially red. It is distinguished as ‘activity’ or ‘energy* 
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that spring from Nature; they bind, O thou strong of 
arm, in the body the embodied soul immutable. 

6. Of these, Purity is luminous and knows not sick¬ 
ness; for it is stainless; it binds with the attachment of 
pleasure and with the attachment of knowledge,' O sin¬ 
less one. 

7. Energy, know thou, is passionate, sprung from 
thirst and attachment; it binds the embodied soul, O 
son of Kunti, with the attachment of work. 

8. Darkness, know thou, is born of ignorance, and 
deludes all embodied souls; it binds with heedlessness 
and indolence and sleep, O Bharata. 

9. Purity attaches to pleasure, Energy to work, O 
Bharata; but Darkness, covering over knowledge, 
attaches to heedlessness. 

10. Purity arises, when it prevails over Energy and 
Darkness, Bharata; Darkness, when it prevails over 
Energy and Purity; Energy, when it prevails over 
Darkness and Purity. 

11. When af every gate in this body knowledge is 
as light begotten, then may one know that Purity has 
increased. 

12. Greed, activity, enterprise, disquiet, longing— 
these are born, when Energy has increased, O prince of 
Bharatas. 

13. Dullness, inaction, heedlessness, and delusion— 

from the inertia of tamos. Tomas is thoroughly foul and dark, 
and may be rendered, as in untechnical contexts, by 'darkness*. 
Th.’s translation: ‘goodness, badness, and indifference,* is too 
wretched to need comment. 

^ jfiana is here a faculty of buddhi, part of prokfiti; it must be 
distinguished from the pure consciousness, the immediate perception, 
which is the essence of dtman. 
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these are born, O child of the Kurus, when Darkness 
has increased. 

14. If, when Purity has increased, the body-bearing* 
soul comes to dissolution, then he proceeds to the 
spotless worlds of the most wise.^ 

15. If, when Energy has increased, he goes to 
dissolution, he is born among men attached to work; 
and if dissolved when Darkness has increased, he is 
born in the wombs of the witless. 

16. Of work well done, they say, the fruit is Pure 
and stainless; of Energy the fruit is pain; the fruit of 
Darkness, ignorance. 

17. Of Purity is born knowledge; and greed, of 
Energy; heedlessness and delusion arise from Darkness, 
and also ignorance. 

18. Upward^ they go who rest in Purity; in the midst 
the men of Energy abide; downward the men of 
Darkness go, abiding in the lowest Strand^s estate. 

19. When the beholder sees no worker other than the 

^ lit. *of those who know the highest, or best*. This cannot 
mean ‘of jAdnins*; for these go to no ‘worlds’, but obtain nirvana. 
Moreover complete nistraigunya is the condition of release. S. 
explains: ‘those who know mahat and the other tattvas\ R. : 
‘those who know the truth of dtman;* TG. quotes Sridhara and 
Madhusudana, who take uttama as ‘the highest manifestations of 
Brahman, viz. the Hiranyagarbha, &c.’; Sridhara (follow’ed by Th.) 
considers vid- to mean ‘obtain {vindant{)\ It does not, however, 
seem necessary so exactly to specify the content of uttama. Thus 
D. : ‘those who are supremely wise,* and B. : ‘most exalted 
sages. * 

• this 51oka repeats 15 in other words. R. has the following 
comment on those who ‘go downward’: ‘Men of Darkness go down¬ 
ward into the lowest types of humanity, then into animals, worms, 
insects, &c., then plants, Sic., then further back into grass, sticks, 
clods, stones, &c.* 
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Strands, and knows One higher than the Strands, he 
^enters into my being. 

20. Crossing beyond these three Strands, which owe 
their being to the body,^ the embodied soul, released 
from birth, death, age, and pain, attains deathlessness. 

Arjuna said: 

21. What are the marks, O Lord, of one who has 
crossed beyond these three Strands? What is his 
conduct, and how does he pass beyond these three 
Strands ? 

iThe Blessed Lord said: 

22. He who hates not light, nor activity, nor even 
delusion,^ O son of Pan^u, when they come forth to 
action, nor desires them when they cease; 

23. He who sits neutral, undisturbed by the Strands; 
who says, Tt is the Strands that move^ and so abides 
unshaken; 

24. He to whom pain and pleasure are alike, reliant 
on himself, Iiolding earth, stones, and gold as equal, 

^ i.e. which exist in relation to the Self because it is embodied. 
Most commentators and translators have found the compound deha- 
satnudbhavan difficult, because it seems to imply that gunas are caused 
by the body, whereas the body is rather caused by the gunas, S. 
explains: ‘which are the seed out of which the body is evolved 
(dekotpattibijahhutdn).* So TG. : ‘from which bodies are produced;’ 
and B. : ‘whence body has its rise.* This is a forced translation 
of the compound. R. takes deha as equivalent to prakjfiti^ but 
the close proximity of dehi renders this improbable. Th. lays stress 
-on the sam-, and translates: ‘which co-originates with the body.* 
D. approves this rendering in a note, but himself follows S. : ‘from 
which all bodies have sprung.’ 

• Light, activity, and delusion—characteristic respectively of 
Purity, Energy, and Darkness. 
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holding in level scales things dear and things not dear^ 
a man of wisdom, to whom blame and praise are one; 

25. He who holds honour and dishonour equal, equal 
the friendly party and the foe, abandoning every enter¬ 
prise—that man is said to have crossed beyond the 
Strands. 

26. And he who with unwavering practice of devotion 
does me service has crossed beyond these Strands, and 
is fit for Brahman’s being. 

27. For the ground of Brahman^ am I, of death¬ 
lessness immutable, and of right everlasting, and of 
pleasure absolute. 

THUS ENDETH THE FOURTEENTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRI§NA AND ARJUNA : 

AND ITS NAME IS 

THE THREE STRANDS. 

^ S. says : ‘Brahman is paranwiman^ immortal and indestructible ; 
that abides in me, who am praiyagatman . . . that being so, one 
sees by right knowledge the identity of the two ... it is through 
the power that Brahman has to manifest itself as Lord (Uvaraiakti) 
that Brahman shows grace to devotees. I am that power in mani¬ 
festation, and therefore Brahman itself.’ He then gives an alter¬ 
native : ‘Brahman is the conditioned (savikdlpa) Brahman ; I am the 
abode, or ground, of that Brahman, and am myself unconditioned 
(nirvikalpa).* R. seems to take Brahman as the individual atman ; 
Krisna is that dtffian's support, Nilakantha : ‘the ultimate object 
of the Vedas.’ The phrase probably means that Knsna is Brahman 
for the purpose of the votary. Thus Th. : ‘I am the representative 
of the Supreme Spirit;’ D. : ‘I am the seat of Brahman,' with a 
reference to BF.’s *la demeure de Dieu’, and a note: ‘Brahman 
dwelt in Kfi^^a, was incarnated in him.’ TG. : ‘I am th© embodi¬ 
ment of the Brahman.’ 



Reading the Fifteenth 


The Blessed Lord said : 

I. Men tell of the changeless Fig-tree/ with roots 

^ while all commentators are agreed that the asvaltha stands for 
sathsdra, the world of sense, interpretation of detail varies. S. 
says that the root is Brahman, and that for that reason it is said 
to be ‘above’; the branches are the Sartikhyan taltvas, which are 
‘below* as being manifest in the world. Further, these branches 
are said to be both ‘below and above* because, within the limits 
of samsdra^ man stands as central, with Brahma and the devas 
above him and lower forms of life below him. He distinguishes the 
mCila of 1 from the tnuldni of 2, the latter being ‘secondary roots’, 
the vdsands that lead to acts of right and wrong in the world of 
man. R. agrees with S., except that he considers the ‘root above’ 
to be Brahma, who is seated above the seven worlds. S. says that 
the Vedas protect, or cover (chad-), the work), as treating of what 
is right and wrong, just as the leaves protect the tree (cf. Chand. 
Up. i. 4. 2). He (in common with M., Sridhara, and others) derives 
asvattha from a-^vdfy-sthd'- (na §vo *pi sthdtd), because, though it is 
(ivy ay a as being without beginning or end, the world is in a 
constant state of change or flux. It would be tedious to follow other 
commentators through their interpretations. Th. makes the mistake 
of believing the aivattha to be the banyan tree, and writes of its 
branches descending to become new roots. This, though mistaken, is 
at least an attempt at suggesting why the aivattha in particular should 
be said to have ‘roots above and branches below’; it is noticeable 
that commentators neglect this point altogether. The following 
tentative explanation endeavours to account for the choice of this tree. 

The aivattha (probably derived from aiva-sthd —the tree under 
which horses stand) is the Ficus Religiosa, or pipal tree, well known 
to those who live in India as a tree held in great reverence among 
Hindus. It does not, like its cousin the banyan, drop aerial rootlets 
to take fresh root in the earth. Why, then, is it said to have- roots 
above and branches below? The formation of the tree is peculiar, in 
that its roots (which often stand in part above the ground) do not 
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that upward rise and branches that descend; its leaves 
are hymns he who knows it knows the Vedas. 

2. Upwards and down its branches spread, swollen 
by the Strands; their shoots are the objects of sense; 
and downward do the roots extend; and their effect is 
work in the world of men.* 

3. Its form as such is not here understood, nor its 
end, nor its beginning-, nor yet its ground.* When 
this Fig-tree with its wide-spreading root has been 
•cleft by the strong axe of detachment, 

4. Then may be sought that home to which men go 
and do not return again; and unto him, the primal 

altogether, as in other trees, lose themselves in a central rounded 
trunk, but to a great extent retaining their separate form, climb up 
in a cluster, each to spread out into a separate branch. Each root 
is thus continuous with its own branch; and therefore, root and 
branch being inseparably one, it is possible to speak of the branch 
as descending to the earth, and of the root as rising aloft. This 
interpretation of the phrase not only explains the choice of the 
a^vattha as a symbol, but is an aid to the understanding of the 
figure. 

‘Above’ then, means ‘above the ground in the visible world*; 
‘below* means ‘down to the hidden places below ground*. Root, 
and branch, as one, are prakriti; below ground, avyakta; above 
ground, vyakta. There is no need to distinguish betw’een the mtiln 
of 1 and the muJdni of 2. Cf. Ka^h. Up. vi. 1. 

^ for S., see note 1, above; R. says that the tree of samsdra 
flourishes by the performance of Vedic rites that lead to rew’ard. 
Cf. ii. 45 : ‘the Vedas have the three Strands for their province.* 

** i.e. prakriti is responsible for wwk. D. translates: ‘the bonds 
of action in the world of men,* as ‘binding men to subsequent 
births, as roots bind a tree to the soil*. 

* S. : ‘its nature between the origin and the end.’ R. ; ‘Its 
source, i.e. o/ndtia.* Th. ; ‘its constitution;* so also D. TG. : 
‘its support.* Probably the ‘ground* of saihsdra is Brahman, from 
which it all proceeds. 
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Person, may one go,^ from whom streamed forth this 
ancient energy. 

5. Without pride, without delusion, victorious over 
the fault of attachment, constant to the Essential Self, 
their desires at rest, released from the pairs called 
pleasure and pain, men go undeluded, to that home 
immutable. 

6. Nor sun nor moon nor fire illumines it; men go 
there and return not; it is my supreme abode. 

7. A part of myself^—Essential Life from everlasting 
in the world of life—attracts the mind and the five 
senses which rest in Nature. 

8. When the Lord acquires a body,^ and also when 
he ascends therefrom, he seizes these and goes on his 
way, as the wind carries scents from their resting-place. 

9. Presiding over ear and eye, touch, taste, and 
smell, and mind, he frequents the things of sense. 

10. Whether he rise or rest or feel, in union with 
the Strands, deluded men perceive him not; they that 
have the eye of knowledge see him. 

11. Ascetics, too, who strive, see him established in 
the Self; but men of unformed mind, and senseless, 
see him not, though they strive. 

12. That brilliance in the sun which illumines the 

^ prapadyet (for usual prapadyeta). Another reading is prapadye, 
which S. explains by putting the sentence into the mouth of the 
jfidnin. R. would divide thus; prapadya iyatdfy, Th. and D. 
translate (most improbably): ‘I allude (or refer) to.* 

* S. compares the many reflections of the sun, and the imaginary 
limitation of a part of the ether in a jar. 

® see Introd., §26. This seems to refer to the subtle body 
{lingaiaftra) which accompanies the diman on its transmigrations. 
See Saihkhya Kar. 39<42, and also Man. i. 16. 
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whole universe, that brilliance in the moon, and in fire^ 
know thou, is mine; 

13. And entering the earth, I uphold beings with my 
strength, and becoming Soma, moisture’s essence,^ I 
nourish all herbs. 

14. Becoming the Vaisvanara fire,^ I dwell in the body 
of all that breathes; in union with the outward and 
inward breath, I digest the four kinds of food f 

15. And I am seated in the heart of all; from me are 
memory,^ knowledge, and removal of doubtby all the 
Vedas am I to be known; and I am he who made the 
Vedas’ Ends,® and know the Vedas. 

16. There are these two Persons^ in the world, the 

^ Soma, originally the juice of a milky plant celebrated in the 
Bigveda as a sacred beverage, later became the Moon. The moon, 
known as Osadhipati, is full of amrita which it distils by night 
upon the herbs, thus nourishing them; perhaps a fanciful explana¬ 
tion of dew. 

* Agni, as a fire within the body, helps in the process of ‘cooking*, 
or digesting, food. Vaisvanara, lit. belonging to all men, 

* masticated, swallowed or drunk, sucked, and licked. 

*of past births (Anandagiri). 

® Th. : ‘reason.’ D. : ‘the power of reason.* But S. translates: 
apagamana^ i.e. the loss of memory and knowledge; so B. : ‘their 
negation.* The verb apa-iih- means simply ‘to push away*, or ‘to 
remove*, and is used in connexion with argument. 

* probably the Upanisads. R. ; ‘the fruit of the Vedas.* D. 
would reject this ^loka as an interpolation. 

^ much unnecessary difficulty has been caused in the interpretation 
of this passage by the unwillingness of commentators to allow Kpi^na 
to call prakriti *k^ara purusa\ But the context demands that the 
two puru.^as should be purusa and prakriti; it is on these two 
that Krista has been continually harping under various figures, 
and in this Reading he has first spoken of prakriti as the Fig-tree, 
and then of individual and universal purusa, or jlvahhuta. Through¬ 
out his teaching he has told of the Lord who is one with Brahmarr 
and with Kfisna and who possesses two ‘natures*—the one, ‘higher^ 
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Perishable and the Imperishable; the Perishable is all 
beings; the Imperishable is called immovably exalted. 

17. But there is another, a Highest Person; he is 
called the Supreme Self; who entering the threefold 
world supports it; the Lord immutable. 

18. Because I transcend the Perishable, and am also 
higher than the Imperishable, therefore am I known in 
the world^ and in the Veda as the person Supreme. 

19. He who without delusion knows me thus as the 
Person Supreme, knows all, and with his whole being^ 
devoutly worships me, O Bharata. 

his own essential nature, (kdbyi^tma, universal and individual; 
and the other, Mower*, identified with prakriti. In relation to 
prakriti he is sddhibhuta, and adhihhuta is k^ara bhdva (viii. 

If Kfisiia may call purusa and prakfiti the two prakriUs in vii. 5, 
may he not call them the two purttsas here? Poetry rises superior 
to terminology, and the very confusion of terms helps to suggest 
that oneness of all which is the ultimate doctrine of the Gita. 
says that the Imperishable is the mayd^akti of the Lord, the germ 
from which the Perishable being (the whole universe of changing 
forms) takes its birth, the seat of all the latent impressions of 
desires, actions, &c., belonging to the numerous mortal creatures. 
lAnandagiri adds that these two are spoken of as purufos because 
they are the upddhis of the one purusa. S. seems unwilling to 
admit that Krishna, or Brahman, is in any sense, Mdgher’ than 
individual .Self; the supremacy, lies, of course, in the difference 
between ‘free* and ‘bound*. R. distinguishes between k^ara as 
‘bound* and ak^ara as ‘free* Spirit. Th. translates k^ara ‘divisible’, 
and ak^ara ‘indivisible*, and considers the first to mean ‘individual 
soul*, and the second ‘non-individuate universal vitality’. Cf. 
jSvet. Up. i. 10 : ‘What is Perishable is Primary Matter (pradhana ); 
what is immortal and Imperishable is Hara (the “Bearer, the soul**). 
Over both the Perishable and the Soul the One God (deva) rules.* 
(Hume.) 

1 R. says that loka here means smriti—veddrthdvalokandt ! 

2 S. : ‘thinking me to be the soul of everything.* R. : ‘by 
every form of worship or service,* So also Sridhara. B. : ‘with 
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20. Such is this most mysterious doctrine that I have 
taught thee, sinless one; if a man understand this, he 
may become an understanding man, whose duty is 
fulfilled,^ O Rharata. 


THUS ENDETH THE FIFTEENTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KIJI§NA AND ARJUNA; 
AND ITS NAME IS 

THE SUPREME PERSON. 


his whole spirit.’ The meanings of bJvava are so various that 

decision is not easy. 

* Th. translates: ‘he will do his duty.’ But the meaning of 

kritakfitya is rather that he ‘will have left duty behind*, thotigh 

he will continue to work as long as he lives in the world. Cf. 

iii. 22, and Ait. Up. iv. 4. 



Reading the Sixteenth 

The Blessed Lord said : 

1. Fearlessness,^ purity of heart, steadfastness in 
devotion to knowledge,^ liberality, self-restraint, sacri¬ 
fice, sacred study, austerity, uprightness, 

2. Harnilessness, truth, an even temper, abandon¬ 
ment, quietude, an unmalicious tongue, tenderness 
towards beings, a soul unruffled by desire,® gentleness, 
modesty, constancy, 

3. Ardour, longsuffering, fortitude, cleanness,** free¬ 
dom from hatred and arrogance—these are his who is 
born to Divine estate,® O Bharata. 

4. Hypocrisy, pride, and self-conceit, wrath, in¬ 
solence, and ignorance—these are his, O son of Pritha, 
who is born to Devilish estate. 

5. The Divine estate is deemed to lead to release, the 
Devilish to bondage. Grieve not, O son of Pandu, 
thou art born to the Divine estate. 

6. There are two orders of created beings® in this 

'according to Anandagiri, ‘devout observance of scriptural precepts 
without doubting’; but there is no need to take the word in any 
but a general sense. 

® S. considers jndnayoga to be a dvandva compound, and explains 
‘knowledge’ as that gained from the Scripture and the teachers, 
while yoga is direct experience. 

® aloluptva is taken by the ancient commentators as equivalent 
to alolutva (from ^ lul-) and is said to mean an ‘unaffected state 
of the senses when brought into contact with the objects of sense^ 

* iauca is purity, both external and internal 

* cf. ix. 13. S. explains: ‘fit for divine power, or destined to 
future prosperity.’ 

® cf. Bfih. Up. i. 3, 1, where the devas and iuurai are s^id to 
be ‘the twofold offspring of Prajapati*. 
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world, the Divine and the Devilish; the Divine order 
has been described at length; of the Devilish, O son of 
Pritha, hear from me. 

7. Neither action nor inaction^ do Devilish men know; 
cleanness is not in them; nor even right conduct nor 
truth. 

8. ‘Without truth,2 without basis,^ is the universe,’ 
they say, ‘and without Lord; born of mutual union, 
caused by lust^—naught else!’ 

9. Holding this view, lost souls of feeble judgement, 
they come forth with cruel deeds as enemies to destroy 
the world. 


* S. interprets : ‘neither those acts which ought to be performed 
to achieve the end of man, nor those acts from which they sho.uld 
abstain to avert evil.’ D. lakes the words pravfitti and nivfitii in 
their technical sense of the coming forth and return of prakfiti, and 
translates: ‘neither creation nor its end.’ B. writes: ‘“action” 
seemingly means here, as often, the pursuance of religious and moral 
objects by a course of works, and “inaction” the pursuance of the 
same ends by ascetic withdrawal from the works of the world, i.e. 
Sannyasa.* 

® this is said to mean that no reliance can be placed on the truth 
of the Vedas, Puranas, &c. The account of the Carvakas in the 
Sarvadar^anasariigraha amply illustrates this attitude of the materia¬ 
lists towards the Scriptures. 

® i.e. with no moral government. The ‘basis’ is either ‘right or 
wrong* (S.), or ‘Brahman* (R.). 

* thus the ancient commentators. S. notes ; ‘this is the view of 
the Lokayatikas (materialists), that sexual passion is the sole cause 
of all living creatures.’ Th., following SCH., whose view is defended 
by Lassen, translates ; ‘They deny that the Universe . . . has arisen 
in certain succession, or anything else, save that it is there for the 
sake of enjoyment.* So also D., who notes : ‘they deny such a succes¬ 
sion in the order of development or creation as the Saihkhya or Yoga 
system taught.’ S. ; ‘arising in no serial order, with nothing but 
desire for its motive force.* 
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10. They turn to desire insatiable, they are possessed 
of hypocrisy, pride, and frenzy; in their delusion they 
^rasp untrue ideas, and do their business sworn to vows 
impure. 

11. They turn to cares unbounded that end with 
death enjoyment of desires they make their goal, 
assured that that is all. 

12. Bound by hundreds of bonds of hope, given up to 
desire and wrath, for tlie indulgence of their desires they 
seek unjustly to gather wealth. 

13. ‘This have I gained today; this desire I shall 
attain; this wealth is mine; this also shall be mine 
hereafter; 

14. ‘That enemy have I slain; and others also shall 
I slay; I am a lord; it is 1 who enjoy; perfect am 1 , 
strong, happy; 

15. ‘Wealthy am I, high-born; what other is like to 
me? I shall sacrifice ! I shall give alms ! I shall make 
merry I* Thus speak they, by ignorance deluded. 

16. Led to error by many a fancy, covered with the 
net of delusion, attached to the indulgence of desire, 
into foul hell they fall. 

17. Conceited, stubborn, filled with the pride and 
intoxication of wealth, they offer nominal sacrifices, not 
in accord with rule, but of hypocrisy. 

18. Turned to the thought of I, to strength, and pride, 
desire and wrath, they hate me in their own and others’ 
bodies, malicious men. 

^ S. and others gloss marandntdm. D. says: ‘they ignore every¬ 
thing beyond death, caring only for the enjoyments of the present 
world.* But Th. translates: ‘(indulging unlimited reflection#) that 
end in annihilation,’ and B. : ‘issuing in ruin.* 

13 
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19. These cruel haters, lowest of mankind and vile^ 
I hurl for ever^ in birth’s cycles into Devilish wombs. 

20. They enter a Devilish womb, in birth after birth 
deluded; to me they never win,^ O son of Kunti, but 
go thence to the lowest way. 

21. Desire, Wrath, and Greed—this is the triple gate 
of hell, destructive of the self; therefore these three 
should one abandon. 

22. The man, O son of Kunti, who from these three 
gales of darkness is released, works weal for self; thence 
goes he to the highest way. 

23. He who forsakes the ordinance of Scripture,* and 
lives under the influence of desire, gains not perfection, 
nor pleasure, nor the highest way. 

24. Therefore let the Scripture be thy rule for the 
determination of right acts and wrong; that work which 
the scriptural ordinance enjoins thou shouldst know and 
here perform. 

THUS KNDETH THE SIXTEENTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 

THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRII^URE OF CONTROL, 

THE CONVERSE OF LORD KRI§NA AND ARJUNA ; 

AND ITS NAME IS 

DIVINE AND DEVILISH ESTATE. 

' such men are reaping the inevitable fruit of their actions; Kfisna 
merely dispenses their deserts. 

® when once such men have been reborn in ‘dsura wombs’, their 
case is hopeless; but man is a free agent, while still a man, 
should try to shake off the dsura nature. (Anandagiri). 

* Msira is a wide term, which may include the Veda and the 
Dharma^astras. These are to be the canon in matters of morality, 
with which this Reading has been dealing. D. brackets 23 and 24 
as doubtful. 



Reading the Seventeenth 

Arjuna said ; 

1. Now what, O Kfisna, is their standing who forsake 
the ordinance of Scripture, yet offer sacrifice with faith? 
Is it Purity, or Energy, or Darkness?^ 

The Blessed Lord said : 

2. Threefold is faith in souls embodied; it is born of 
the nature of each, and is of Purity, or of Energy, or of 
Darkness. As such hear thou of it. 


^ Arjuna*s question is quite plain; the real difficulty of this Read¬ 
ing lies in the fact that Kri§na*s answer to the question is indirect; 
in fact, so vague is his answer that S. credits him with the doctrine 
that an ignorance of Scripture is unimportant compared with the 
possession of faith, while R. finds the answer in 6 and 6, where 
such men as Arjuna mentions are said to be ‘of Devilish resolves*. 
The majority of commentators go further than S. in their belief in 
the broadmindedness of Kri§na’s position ; for S. at least insists that 
Arjuna’s phrase kastravidhim utsrijya can only mean ignorant of the 
ordinance of Scripture’; ‘for’, he says, ‘we cannot suppose that those 
men are endued with faith, who, while knowing the scriptural in¬ 
junctions about the worship of the gods, &c., set them aside without 
caring for them*; thus, adds Anandagiri, there are devotees who, 
though ignorant of the Scriptures, are yet endued with faith, and 
who according to the nature of their faith may be classed as sdttvika, 
rdjasa, or tdmasa. But while S.*s view may be true', that those 
who deliberately, turn aside from the Scripture cannot be endued 
with faith, there is no reason to suppose that Arjuna may not have 
thought otherwise ; and, indeed, the main desire revealed in Kfiftia’s 
answer appears to be to correct this idea of his disciple, that faith 
is compatible with neglect of Scripture. It is hardly probable that 
after the very definite teaching given in the last ^loka of the sixteenth 
Reading Kfisna should then be content to belittle the Scriptures in 
the realm of duty. There is no reason to suppose that the author 
of the Gita would dare, or wish, to be so vitally unorthodox. 
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3. The faith of every man, O Bharata, accords with 
his essential character; man is instinct with faith; as 
that wherein a man has faith, so verily is he. 

4. Men of Purity do sacrifice to Heavenly Lords; men 
of Energy, to Goblins and Ogres; and others—men of 
Darkness—offer sacrifice to Spirits of the Dead^ and 
hordes of Ghosts. 

5. Those men who practise dire austerity not enjoined 
by Scripture, wedded to hypocrisy and thought of I, full 
of the strength of passion and desire, 

6. Weakening the company of elements® that dwell 
within the body—^witless fools—and also me who dwell 
within the body, know these as men of Devilish resolves. 

7. Threefold again is the food® that is dear to each ; 
so also are sacrifice, austerity, and alms. Hear this 
their difference. 

8. Foods that promote life and vitality, strength, 
health, and joy and gladness, foods that are savoury, 
greasy, firm, and cordial, are dear to men of Purity. 

9. Bitter, sour, salt, over-hot, sharp, astringent, 

' Anandagiri describes the pretas thus : ‘those who while on earth 
as Brahmanas, &c., neglected their proper duties and after death 
tittained aerial bodies (vayudeha).* A preta is generally supposed to 
be a departed spirit whose funeral ceremonies have not been properly 
completed or performed, and who consequently cannot become a pitri; 
he is said to enter dead bodies and to haunt cemeteries and other 
places of ill-omen. See RFNI., ch. vii. 

* the bodily organs (S.). The phrase probably stands for the 
whole of that part of the individual which is composed of prakxiti. 
while the dtman is represented by the phrase ‘me who dwell within 
the body*. It is, of course, really impossible for the ascetic to weaken 
the dtman; S. remarks: ‘to weaken me is to neglect my teaching.* 
Th. explains: ‘vital energy.’ 

• for the effect of food on the mind, cf, ChAnd. Up. vii. 28. 2. 
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burning, are the foods which men of Energy desire; 
they bring pain, sorrow, sickness. 

10. Stale,^ tasteless, putrid, and decayed is the fare 
dear to men of Darkness, and refuse too, and food 
unfit for sacrifice. 

11. Of Purity is that sacrifice which men offer with¬ 
out desire for fruit and as prescribed by ordinance,* 
fixing their thoughts on this: ‘Sacrifice is our duty.* 

12. But when men offer sacrifice with fruit in view 
and also for the sake of insincere display, know thou 
that sacrifice, O best of Bharatas, to be of Energy. 

13. Of Darkness is that sacrifice, men say, wherein 
no ordinance is observed, no food distributed,^ that lacks 
the spell and gift,** devoid of faith. 

14. Reverence to the Lords of Heaven, the twice- 
born, teachers, and wise men; cleanness, uprightness, 
continence, and harmlessness, are called austerity of 
body. 

15. Speech that gives no shock,® true, pleasant, 

^ cooked three hours ago. The day of twenty-four hours is 
divided into eight ydmas, 

* note that sdttvika sacrifice is said to be that performed in accor¬ 
dance with scriptural rule, while tdmasa is that ‘wherein no ordinance 
is observed* and ‘devoid of faith* (13). 

® R. interprets: ‘with food unlawfully earned, unprescribed, or 
prohibited.’ 

* the dak^ind, or free gift to the officiating Brahmana on the occa¬ 
sion of a ceremony {posits repudiate the translation ‘fee* I) is said 
to be of the first importance. Cf. Man. xi. 40 (quoted by D.): ‘The 
organs of sense and action, reputation, a celestial abode, life, renown 
after death, children, and cattle, are all destroyed by a sacrifice offered 
with trifling gifts; let no man therefore sacrifice without liberal dona¬ 
tions.* Dak^ind is even regarded as a devi, and the authoress of a 
hymn in the IJ^igveda. 

^ i.e. that is neither irritating nor obscene. 
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helpful; the practice, too, of sacred recitation,^ are 
called austerity of speech. 

16. Serenity of mind, benignity, silence and self- 
restraint, and purity of soul—these are called austerity 
of mind. 

17. This threefold austerity, practised with high faith 
by men who desire not fruit and are controlled, they 
call austerity of Purity. 

18. That austerity which is practised to win welcome, 
honour, and respect, and with hypocrisy, is here de¬ 
clared to be of Energy; unstable is it and unsure. 

19. That austerity which is practised with fond 
conviction, with self-torture, or to compass another’s 
ruin, is said to be of Darkness. 

20. Alms given with the thought, ‘Alms must be 
given,’ to one who cannot make return, at the right 
place and time,^ and to the right recipient, is called the 
alms of Purity. 

21. But that which is given for the sake of a gift in 
return, or with an eye to fruit hereafter, or grudgingly, 
is called the alms of Energy. 

22. Alms given at the wrong place and time, and to 
the wrong recipients, unceremoniously and with con¬ 
tempt, is called the alms of Darkness. 

23. OKI TAT SAT.^ This is declared to be the 

* note the respect paid to the Scriptures (as also to the guru, 14) 
by one who practises true austerity. Such respect, combined with 
‘high faith* (17), severely distinguishes the best austerity from that 
‘not enjoined by Scripture* (5), practised by men of ‘Devilish resolves’. 

* commentators instance various places and times auspicious for the 
giving of alms. S. suggests Kuruksetra, and a samkranti (when the 
sun passes from one zodiacal sign to another). 

^ The intimate, indissoluble connexion between all true sacrifice, 
austerity, and almsgiving, and the authority of Scripture, is indicated 
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threefold designation of Brahman. By this were 
Brahmanas,^ Vedas, and sacrifices ordained of old. 

by the use of the mystic syllables—OJil TAT SAT. These form the 
threefold designation of Brahman, Old expressing its absolute supre¬ 
macy, TAT its universality, and SAT its reality^ reflected as good¬ 
ness in the world of men. The castes (with Brahmanas at their 
head), the Vedas, and the Sacrifices proceed from this one source, 
and are thus inseparable. 

Therefore all Vcdic rites of sacrifice, austerity, and almsgiving 
begin with the utterance of ONf. I'hose, too, whose aim is liberation, 
and in whose works is no desire for fruit, knowing that all 
Brahman, perform their rites with thought of Brahman as TAT. 
And all who would continue in sacrifice, austerity, and almsgiving, 
or any work that has these for its end, and make them real and 
good and auspicious, must join with them the thought of Brahman 
as SAT. 

For whatsoever sacrifice is offered, or austerity practised, or alms 
given, without the thought and utterance of the sacred threefold 
name, and therefore contrary to rule and without faith, is ASAT, 
having neither reality nor goodness; such work is of no value in 
this world, and bears no fruit of happiness hereafter. 

Commentators vary considerably in their interpretations of this 
rather obscure passage. The view taken above is in accordance with 
the general view of Krisna’s answer to Arjuna’s question. No rile 
is valid unless it follows scriptural rule and is referred with faith 
to OKI TAT SAT, which is the author of both Scripture and sacri¬ 
fice. 

S. prefaces 23 with the remark: ‘The following instructions are 
given with a view to perfecting sacrifices, gifts, austerities, &c.,* and 
Anandagiri says, ‘When acts of worship, gift, and austerity are 
found defective, they may be perfected by uttering the threefold 
designation of Brahman*. ‘By this means’, says S., ‘even those 
acts that are not of the suttvika class and are imperfect turn out 
to be sdttvika and perfect,* Th. and D. throw; contempt on the 
whole passage; the former writes of it as ‘nothing more than a con¬ 
science-offering to the out-raged Brahmanism’, and the latter brackets 
it as doubtful. Such contempt or doubt are due to a misunderstanding 
of the place of Scripture in the Gita. 

^ standing for Brahmanas, Ksatriyas, and Vai^yas, all eligible 
for performing Vedic rites. (R.) 
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24. Therefore with utterance of OM^ are the rites 
of sacrifice, almsgiving, and austerity, enjoined by 
ordinance, ever begun by those who study Brahman.^ 

25. With TAT, and no regard for fruit, are the 
several rites of sacrifice, austerity, and almsgiving 
performed by those who desire release. 

26. SAT® is used in the sense of ‘real* and ‘good*; 
moreover, the word SAT is applied to an auspicious 
work, O son of Pritha. 

27. Continuance^ in sacrifice, austerity, and almsgiving 
is called SAT; and work, too, for these purposes is 
named SAT. 

28. Whatever offering is made, whatever alms is 
given, whatever austerity is practised, or work done, 
without faith, is called ASAT, O son of Pritha; it is 
naught hereafter, and naught here. 

^ see note on vii. 8. 

* S. and R. : ‘students of the Veda.* The questions arise; (a) 

Why is the triple designation divided in 24-7? (b) Is any distinction 

intended between the brahmavudw, the mok^akanksin, and the wor¬ 
shipper who uses SAT? Probably both worshipper and Name are 
divisible in theory alone; in actual fact, the one man worships with 
the threefold Name throughout. In so far as he is a Vedic student, 
he thinks of OM ; as eager for release, he thinks of TAT; as 
anxious that his rites should be well and auspiciously performed, 
he thinks of SAT. Thus the utterance of OKI TAT SAT leaves 
nothing imperfect in his worship. 

® the word SAT is not applicable to Brahman in the sense of 
‘goodness*; but in the realm of ethics, goodness is reality, and evil 
its negation. S. says that that which is only relatively ‘real* cr 
‘good* as compared with Brahman may by. the use of SAT be per¬ 
fected. 

* Th. contrasts sthiti as merely mental performance of rites with 
karma tadarthiyam, the actual performance. The distinction cannot, 
however, be accepted. 
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THUS ENDETH THE SEVENTEENTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 

THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD K^I§NA AND ARJUNA; 
AND ITS NAME IS 

THE THREEFOLD FAITH. 



Reading the Eighteenth 


Arjuna said : 

1. Of Renunciation, O thou strong of arm, I would 
fain know the truth, and of Abandonment, severally, 
O Hrislke^a, O Ke^inisudana.^ 

The Blessed Lord said : 

2. Renouncing works^ whose motive is desire*^ the 
sages know to be Renunciation; abandonment* of the 
fruit of every work is called Abandonment by the wise. 

* slayer of Ke^in, a Daitya who attacked Kfisna in the form of 
a horse. Kri^na killed him by thrusting his arm down his open jaws 
and tearing him in half. 

* for a summary of the Giik doctrine of fearman, see Introd., §30. 

^ Th. in his note on this passage seems to take a limited view 
of the nature of kdmya karman: ‘The two principal kinds of 
action*, he writes, ‘are religious action, as sacrifice, &c., and duty, 
or fulfilment of the obligations of the station in which one is born. 
All other kinds of action can only have some specific interested 
object in view, and are therefore to be renounced.* Kfi^na does 
not preach the complete renunciation of any kind of work at all; 
he only demands the conversion of all kdmya karman into nifkdma. 
See 56. 

* K|-i§na teaches that the terms satiinydsa and tydga are, in their 
true sense, alternative; he therefore uses them indifferently in his 
exposition of doctrine. Beneath each term there lies the idea of 
‘giving up*. S. most perversely twists the doctrine of 2-12 to agree 
with his preconceived philosophy. Knowledge, he holds, is not 
compatible with work ; therefore it is not possible that Kfisna should 
have held a different view. His method is to pretend that such 
tydga as Kpisna teaches is applicable only to those who practise 
karmayoga, while for those who have reached the stage of jrldna- 
ni^thd, or devotion to knowledge, complete abandonment of works 
is imperative. The sdttvika tydga of the karmayogins is called 
sathnydsa by courtesy. When faced with the plain statement of 
11, ‘for not entirely can one >vho bears the body abandon works,* 
he considers the reference to be to ‘one who ignorantly identifies him- 
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3. *Work should be abandoned as a fault—so some 
thoughtful men affirm; others say—‘Works of sacrifice, 
almsgiving, and austerity should not be abandoned’. 

4. Hear my decision in this matter of abandonment, 
O best of Bharatas; for abandonment, O tiger of men, 
is declared to be threefold.^ 

5. Works of sacrifice, almsgiving, and austerity should 
not be abandoned, but surely should be done; sacrifice, 
almsgiving, and austerity purify thoughtful men. 

6. But even these works should be done with 
abandonment of attachment and of fruits; such^ son of 
Pfitha, is my surest and best judgement. 

7. Now to renounce a work of obligation is not 
meet; abandonment of such work by reason of delusion 
is declared to be of Darkness. 

8. If one abandon a work, deeming it painful, 
through fear of bodily suffering, his abandonment is 
of Energy; he gains not the fruit of abandonment. 

9. If a work of obligation be done simply as a duty, 
O Arjuna, with abandonment of attachment and of fruit, 
that abandonment is deemed to be of Purity. 

10. The man who practises abandonment hates not 
unfitting work nor clings to fitting work;® imbued with 
Purity is he, enlightened; his doubt is cleft. 

self with the body*, not to the jndntn who, though in the body, 
realizes his true separateness from it. 

* either as necessarily evil in itself (cf. 48), or as causing bondage. 

® this word certainly refers to the threefold division, according 
to the Strands, in 7-9. R., however, divides abandonment into (1) 

abandonment of fruit, (2) abandonment of the idea that Self is agent, 
and thus of attachment, and (3) abandonment of all idea of author¬ 
ship, with the realization that the Lord is the author of all action 
(see his interpretation of 13 ff.). 

® S. explains as respectively kdmya and nitya karmatt. 
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11. For not entirely can one who bears the body 
abandon works; but he who abandons fruit of work is 
called Abandoner. 

12. Desired, undesired, and mixed^—^threefold is the 
fruit of work hereafter for those who practise not aban¬ 
donment;^ but those who have renounced find it not 
anywhere. 

13. Learn from me, O thou strong of arm, these five 
causes declared in the Samkhya dogmas* for the ful¬ 
filment of all works. 

14. The Basis, and the Doer, the various kinds of 
Means, the several Functions in their diverse kinds, 
and, fifth among these, the Elemental Realm.* 

15. These are the five causes of whatever work a 
man undertakes, with body, speech, or mind, whether 
right or wrong. 

' rebirth as deva, as asura or animal, &c., and as man. 

® S. considers the atydgins to be karmayogifis, and the saihnydsms 
to be those who have renounced all works. 

® S. interprets kfitdnta as ‘that which puts an end to all action*, 
and Samkhya as Veddnta (possibly meaning Upani^ads). While it 
is true that this fivefold division is not found in existing Sarfikhya 
books, it is reasonable to suppose that the author, if not quoting 
from some work now lost, is following the doctrine taught throughout 
the Gita, and to look for the Saihkhyan tattvas in 14. 

* this fivefold division is obscure; and the various explanations 
of commentators are not helpful. It is generally agreed that 
adhi^fhana means ‘body*. S. glosses kartd with upddhilak^af^o 
bhoktd. R. : jivdtman, M. : F»fnw. The kara^as are agreed to 
be the sense-organs (M. adds sacrificial ladles, &c.). S. and R. 
consider the ce^tds to be the breaths— prd^a, apdna, &c. ; M., the 
movements involved in the performance of sacrifice. Daiva causes 
great difficulty. S. explains the word as meaning *Aditya, &c., by 
whose aid the eye, &c., perform their functions*. R. (following out 
his idea that this passage speaks of the assignation of authorship 
to the Lord; see note on 4) *paf(imdtfnQft<*. Th, (who translates 
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16. As this is so, he who sees merely Self as doer^ 
by reason of imperfect judgement, sees not; his 
thoughts are foolish. 

17. That man whose soul is free from thought of I, 
whose reason is untainted, slays nothing, though he 
slay these creatures, nor is he bound. 

18. Knowledge, the object of knowledge, and the 
knower^ are the threefold incitement to action; the 

adhi^thdna ‘the prescribed method*) calls daiva ‘Divine will* (or 
circumstance, destiny) D. : ‘the divine part.* B. : ‘Providence.* 

The following suggestion is intended to preserve the consistency 
of Gita doctrine, and to account for the reference to Saihkhya in 13. 

(a) The adhisthdna^ or basis, is avyaktd prakfiti, the miila from 
which all springs. 

(b) kartd includes buddhi and ahamkdra ; for the former issues 
orders to the organs of action, and the latter causes the idea of 
personal agency. 

(c) The karai}as are the mind and the five organs of perception. 

(d) The ccs^t^s are the five organs of action. 

(e) daiva is the realm of the elements, gross and subtl *, presided 
over by the devas^ Agni being lord of fire, Vayu lord of air, &c. 

The fivefold division thus corresponds to the usual twenty-fourfold 
division of prakfiti in the Saihkhya. This interpretation of 

daiva may be regarded as forced; but the introduction 

in this place of Fate as an agent would be very strange. 

It must also be remembered that, with the rise of Vedantic 

monism and of theistic devotion, the devas had sunk to the posiiion 
of ‘superintendents of elemental departments*, and little more. ‘The 
devas of the Elements—Ether, Air, Fire, Water, and Earth—Indra, 
Vayu, Agni, Varu^ia, and Kubera, are the five Devarajas of these 
great departipe^its of nature.* (San. Dh., ii. p. 77; this book is 
used in the Hindu University of Benares.) 

* R. says that the action of jivdtman depends on paramatman ; 
fTh. and D. say that he must not forget that ‘self’ is only one of 
five agents. But the point is that prakfiti, not atman at all, is the 
worker. 

« S. glosses; upddhildk^a^o 'vidydkalpito bhoktd. Properly speak- 
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means, the work^ and the doer are the threefold sum 
of action. 

19. Knowledge, the work, and the doer are declared 
in the reckoning of the Strands to be of three kinds, 
according to the difference of the Strands. Hear these 
also duly. 

20. Know that that knowledge whereby one sees in all 
beings one immutable existence, undivided in the 
divided, is of Purity. 

21. But that knowledge which perceives severally in 
all beings many existences of diverse kinds know thou 
to be of Energy. 

22. And that knowledge which is attached to one 
single effect as though it were the whole, looking not 
to the cause,* ignoring the true essence, narrow, is 
declared to be of Darkness. 

23. The work of obligation that is done without 
attachment, love, or hate, by one who seeks not fruit, 
is called a work of Purity. 

24. But that work which is done by one who seeks 
to win his desires, or again by one with thought of I, 
a work of heavy toil, is called a work of Energy. 

25. That work which through delusion is undertaken 


ing; it is atman that knows; and it is atman's conscious witness 
that incites prakfiti to action. 

^ as S. points out, karma here means the end —‘that which is 
sought for, that which is reached through action by the agent.* 

* S.: ‘not founded on reason.’ R.; ‘thinking that that which 
is productive of but small result is pregnant with all results.* Th. : 
‘which does not recognize the true cause of existence (i.e. final 
emancipation).* The word seems to be contrasted with ekasmin 
kdrye; the Dark knowledge sees only the elBfect, and ignores the 
cause. 
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with no regard for consequence, for loss, for harm, for 
one’s own powers, is called a work of Darkness. 

26. The doer who is free from attachment, speaks 
not of I, is filled with constancy and zeal, ancj in 
success and failure is unmoved, is said to be of Purity. 

27. The doer who is passionate, seeking the fruit of 
work, greedy, hurtful, impure, full of delight and grief, 
is declared to be of Energy. 

28. The doer who is uncontrolled, vulgar,^ stubborn, 
perfidious, malicious, idle, despondent and dilatory,* is 
said to be of Darkness. 

29. The distinction in reason and in constancy, three¬ 
fold according to the Strands, hear thou, O Dhanarhjaya, 
fully and severally to be described. 

30. That reason which knows action and inaction,® 
what should be done and what should not, fear and 
fearlessness, bondage and release, O son of Pj-itha, is 
of Purity. 

31. That reason whereby a man erroneously conceives 
right and wrong, what should be done and what should 
not, O son of Pfitha, is of Energy. 

32. That reason which, involved in darkness, deems 
wrong right, reversing every value, O son of Pfitha, 
is of Darkness. 

33. That constancy, unwavering in control, whereby 
a man holds back the activities of mind and breath and 
sense, O son of Pritha, is of Purity. 

34. That constancy, O Arjuna, whereby a man holds 

' S. ! ‘quite uncultured in intellect, and like a child.* Th. : ‘with¬ 
out discrimination.* 

*R. : ‘harbouring deep and long vengeance against others.* 

3 S. explains these as the methods of work and of renunciatioo.. 
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with attachment and desire for fruit to duty, and 
desire, and wealth,^ O son of Pritha, is of Energy. 

35. That constancy whereby the unenlightened man 
puts not aside sleep, fear, and grief, despondency, and 
lust, O son of Pritha, is of Darkness. 

36. Now hear from me, O prince of Bharatas, the 
threefold pleasure. That wherein a man by practice has 
delight, and comes to an end of pain,^ 

37. Which is at first like poison, but in the end 
ambrosial, born of the serenity of his own reason^—that 
pleasure is declared to be of Purity. 

38. That pleasure which arises from the union of 
sense with things of sense, and is at first ambrosial but 
in the end like poison, is said to be of Energ>^ 

39. That pleasure which in its beginning and in its 
consequence deludes the self, rising from sleep and 
sloth and heedlessness, is declared to be of Darkness. 

40. There is no being on earth, nor yet in heaven 
among the Heavenly Lords, that can be free from these 
three Strands born of Nature. 

41. Of Brahmanas, Ksatriyas, Vaisyas, and Madras, 
O Paraihtapa, the duties are distributed according to 
the Strands which prevail in the nature of each.* 

42. Quietude, self-restraint, austerity, cleanness, 
longsufTering, and uprightness, knowledge, experience, 

^ these three, together with mok^a, are said to be the four ends 
of man {puru^drtha). Each implies reward; for duty (dharma) is 
performed with a desire for heaven. 

* Anandagiri (followed by B.) takes 36 and 37 separately. R., 
Sridhara, and Madhusudana, as above. 

* TG. ; ‘which is produced from a clear knowledge of the self.* 

* according to S., sattva prevails in Brahqianas; rajas and sattva 
in Kf^triyas; rajas and tamas in VaiSyas; and Hamas and rajas in 
SQdras. 
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and belief,^ are the Brahmana’s duties, born of his 
nature. 

43. Bravery, spirit, constancy, adroitness, and cour¬ 
age to face the foe, generosity and lordliness, are the 
Ksatriya’s duties, born of his nature. 

44. Tilling the soil, herding cows, and commerce, 
are the Vaisya’s duties, born of his nature; and of a 
Sudra service is the proper duty, born of his nature. 

45. As each man is devoted to his duty, so does he 
win perfection hear how a man devoted to his duty 
finds perfection. 

46. Him from whom is the forthcoming of beings, 
and by whom all this is pervaded, a man worships with 
his proper duty, and so attains perfection. 

47. Better a man’s own duty, though ill-done, than 
another’s duty well-performed if a man do the duty 
his own nature bids him, he incurs no stain. 

48. One’s innate duty, son of Kunti, should one not 
abandon, imperfect though it be; for every enterprise in 
imperfection is involved, as fire in smoke. 

49. He whose reason is on all sides unattached, 
whose self is conquered, whose longings are fled, comes 

^ S. : ‘faith in the teaching of the Scriptures.* Others explain : 
‘faith in another world.’ (So Th.). It is noteworthy that the 
Brahmana’s duties, and in part the Ksatriya’s, are said to be tlie 
possession and exhibition of certain moral and intellectual qualities. 

® S. explains siddhi, or samsiddhi, in these 51okas as the qualifica¬ 
tion of the karmayogin for jndnanisthd. The words here mean the 
attainment of complete success in the realm of work, which, being 
performed with such ‘abandonment’ as Krisna has taught^ leads 
to the higher stage, where ‘quietude’ precedes release. 

® Cf. iii. 35. R., here, as there, explains svadharma as karmayogUf 
and paradharma as jnanayoga, 

14 
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by renunciation to the supreme perfection of work- 
lessness.^ 

50. Learn from me in brief, O son of Kunti, how 
after winning to perfection a man attains to Brahman; 
this is the supreme consummation of knowledge. 

51. Controlled by purified discernment, restraining 
self by constancy, abandoning sound and other things 
of sense, and casting love and hate aside, 

52. Seeking solitude, eating little, restraining speech 
and body and mind, ever intent on the practice of 
meditation,2 turning to desirelessness, 

53. Forsaking thought of I, strength, pride, desire, 
wrath, property, with no idea of Mine, at peace, a 
man is fit for Brahman’s being. 

54. Becoming Brahman, he is serene, not grieving 
nor desiring; regarding all beings alike, he wins to the 
highest devotion towards me. 

55. Through devotion does he recognize me in verity, 
what and who I am f then, knowing me in verity, at 
once he enters into me. 

56. Though he do every work^ at every time, yet, if 
he rely on me, he by my grace wins to the realm eternal 
and immutable. 

' contrast iii. 4. ‘Renunciation’ is now used in its true sense 
as equivalent to ‘abandonment of desire*. 

® S. takes dhyanayoga as a dvandva compound : ‘meditation on 
the nature of Self, and mental concentration thereon.* 

® S. : ‘my divine manifestations, where I appear to be conditioned; 
and my real nature, as without conditioned differences.’ 

* as R. says, not only duties of caste and station, not only regular 
and occasional religious observances, but also those works which 
are ordinarily kamya, provided that they are performed ih the 
prescribed way, that is, converted into ni^kdma karman. 
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57. Cast off, in thought,^ all works on me; make 
me thy goal; turn to the practice of discernment;^ fix 
thy thought ever on me. 

58. Fixing thy thought on me, thou shalt by my 
grace surmount all difficulties; if through thought of 
I thou hearken not, thou shalt perish. 

59. If thou turncst to thought of I and thinkest, T 
will not fight,’ vain is this thy resolve; Nature will 
constrain thee. 

60. O son of Kunti, bound by thine own duty born 
of thine own nature, that thing which thou desirest not 
to do by reason of delusion thou shalt do, even against 
thy will.'** 

61. The Lord, O Arjuna, dwells in the heart of every 
being, and by his delusive power spins round all beings 
set on the machine. 

62. In him alone seek refuge with all thy being,® 
Bharata; by his grace shalt thou win to peace supreme, 
the eternal resting place. 


^ this word (as manasd in v. 13) distinguishes complete renun¬ 
ciation from the true abandonment. S. glosses: vivekahuddhya. 
iAnandagiri explains it as the faith that knowledge alone, not work, 
leads to final emancipation. 

® i.e. dtmaviveka. This sloka contains the threefold doctrine of 
work, knowledge, and devotion. 

® see Introd., §25. We are reminded of the verse of CIcanthes 
the Stoic, who calls upon Zeus and Destiny to guide him to the 
appointed end; willingly or unwillingly he will follow where they 
lead; if unwillingly, he will be incurring guilt—but will have to 
follow none the less. 

* S. suggests the simile of wooden marionettes. 

»cf. XV. 19. Th. ; ‘in every state of life;’ TG. : ‘in every way.’ 
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63. This knowledge have I taught thee, mystery of 
mysteries; fully consider this; then, as thou wilt, so act. 

64. Hear again my highest word, deepest mystery 
of all; exceeding beloved art thou of me; therefore shall 
I declare what is thy weal. 

65. With mind on me devoutly worship me, to me 
do sacrifice, to me do reverence; to me shalt thou come; 
true is my promise to thee; thou art dear to me. 

66. Abandoning^ every duty,^ come to me alone for 
refuge; I will release thee from all sinssorrow not! 

67. Never should this, thus taught to thee, be told 
to one whose life is not austere, to one without devotion, 


^ this famous ^loka is called the carama ^loka (the final verse), 
and is reverenced in the school of Ramanuja as containing a summary 
of the whole of the Gita doctrine. The word ‘abandoning* is used 
in the sense which Krisna has given it in the earlier ^lokas of this 
Reading. Abandonment of fruit is taught, not complete renun¬ 
ciation. 

* all kinds of work, and perhaps especially the caste-duty with 
which Arjuna is concerned. Dharma, says S., includes adharma^ 
because all works must be renounced, both good and evil. R. 
explains dharma as karmayoga, induayoga^ and hhaktiyoga ; these, 
he says, must be practised with abandonment of fruit and agency 
and authorship (the threefold tydga; see note on 4). M. includes 
under dharma the fruit of works, and all works not performed for 
the pleasure of the Lord. Those commentators who see in dharma 
a sectarian reference are ignoring the context of the passage. 

® S. : ‘from all bonds of dharma and adharma.* R. suggests that 
Arjuna is anxious to reach Krisna by the path of devotion, but that 
he feels that his sins, stretching back as they do to the immemorial 
past, stand in the way. Expiatory penance would occupy so long 
a period that he is in despair of ever reaching Kj*isna thus. Give 
up these penances, says Krisna, and come to me; I by my grace 
will free thee from those sins. He suggests that dharma may refer 
to these penances of expiation. 



EIGHTEENTH READING 213 

to one who does no service, nor yet to one who murmurs 
against me.^ 

68. He who shall proclaim among my votaries this 
mystery supreme, showing towards me supreme de¬ 
votion, shall surely come to me. 

69. Nor among men shall there be any whose service 
is dearer to me than his; nor on earth shall there be 
any dearer to me than he. 

70. And whosoe’er shall read this sacred converse of 
us twain, by him shall I have been worshipped with 
the sacrifice of knowledge; such is my thought. 

71. The man of faith who murmurs not, though he 
but hear of it, yet shall find release,^ and win the happy 
worlds of men of holy deeds. 

^ similar restrictions with regard to tho ‘casting of pearls before 
swine’ are to be found in the Upani§ads (e.g, Bfih. Up. vi. 3. 12, 
Chand. Up. iii. 11. 5, Mund. Up. iii. 2. 10, Maitri Up. vi. 29, 
Svet. Up. vi. 22, 23). Mysterious doctrine is to be imparted only 
to a son or to a pupil possessing certain moral and religious quali¬ 
fications. The direction in the Svet. Up. runs thus : 

‘The supreme mystery in the Veda’s End {Ved>dnta)t 
Which has been declared in former time, 

Should not be givexi to one not tranquil, 

Nor again to one who is not a son or a pupil. 

To one who has the highest devotion (hhakti) for God, 

And for his spiritual teacher {guru) even as for God, 

To him these matters which have been declared 
Become manifest [if he be] a great soul {mahdtman )— 

Yea, become manifest [if he be] a great soul !’ (Hume.) 

* not, of course, from rebirth ; for his reward is said to be ‘the 
happy worlds of men of holy deeds’, that is, one of the heavens, 
from which there is return. S. and R. add ‘from sin*; ‘those sins’, 
adds the latter, ‘which stand in the way of hhaktiyoga.' Th. reads 
(unnecessarily) mukio "Mhdl lokdn, &c. D. says: ‘when freed 
(from the body).* 
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72. Hast thou heard this, O son of Pritha, with 
attentive mind? Has thy delusion, bred of ignorance, 
been destroyed, Dhanamjaya? 

Arjuna said: 

73. Destroyed is my delusion; by thy grace have I 
gained remembrance,^ O Never-falling; I stand secure; 
my doubt is gone; I will do thy word. 

Sarhjaya said : 

74. Thus did I hear this converse between Vasudeva 
and the great-souled son of Pritha; marvellous it was, 
and thrilled me. 

75. By Vyasa’s grace^ I heard this doctrine of con¬ 
trol, mysterious and supreme, as Krisna, present there. 
Lord of Control, himself did tell it. 

76. O king, as oft as I recall this converse between 
Kesava and Arjuna, marvellous and holy,® I rejoice and 
still rejoice. 

77. And as oft as I recall that form of Hari,^ exceed¬ 
ing marvellous, great is my amazement, O king, and 
again and again I rejoice. 

78. Where Krisna is. Lord of Control, where is the 

^ S. : *of the true nature of the Self.’ R. : ‘knowledge of essential 
truth.’ TG. (following Sridhara) : ‘I now recollect myself (i.e. 
understand my real essence, what I am, &c.).’ D. doubts that 
snirili can bear this meaning, and (following BF.) translates : 
*the holy doctrine has been received by me.’ Cf. Chand. Up. vii. 
26 . 2 . 

® because Vyasa had given him divine power to see and hear, 
and to read the thoughts of men. 

® as the mere hearing of it destroys sin (S.). 

^.Visnu. 
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bowman, son of Pritha, there—so I hold—are fortune, 
triumph, welfare sure, and statesmanship. ‘ 


THUS ENDETH THE EIGHTEENTH READING IN 
THE GLORIOUS SONG OF THE BLESSED LORD, 
THE MYSTICAL LESSON, 

THE WISDOM OF THE ABSOLUTE, 

THE SCRIPTURE OF CONTROL, 

THE CONVERSE OF LORD KRI§NA AND ARJUNA ; 
AND ITS NAME IS 

RELEASE AND RENUNCIATION. 


^ Sridh.nra : nydya. TG. : ‘eternal justice.’ B. : ‘polity.’ nlti (lit. 
guidance) has both a moral and a political significance. In x. 88, 
where Kfifna claims to be niH, the word bears the sense of ‘state¬ 
craft’. 
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Abandonment: of attachment, ii. 
48. 

of fruit of work; see Work, 
of good and ill, xii. 17. 
of sense-objects, xviii. 51. 
of all works on Krisna, iii. 30. 
a quality of divine character, 
xvi. 2. 

followed by peace, xii. 12. 
and the Strands, xviii. 4, 7-9. 
and renunciation, xviii. 2-12, 
48. See also Renunciation. 
Absolute : as Krisna, x. 12; xi. 
18, 37; xiv. 27. 
and Essential Self, viii. 3. 
as OM, viii. 13. 
calm of; see Liberation, 
state of, ii. 72. 
coming to, abiding in, contact 
with; see Liberation, 
contemplation of, v. 21. 
worship of, xii. 1, 3-5. 
threefold designation of, xvii. 
23. 

knowle<lge of; see Knowledge, 
verses about, xiii. 4. 
path to, vi. 38. 
and sacrifice, iii. 15; iv. 24, 
25. 

students of, xvii. 24. 
as light, xiii. 17. 
as supporter, xiii. 16. 
as devourer, xiii. 16. 
as begetter, xiii. 16. 
as knowledge, xiii. 17. 
transcendent, ii. 69; iii. 19; 
V. 16; vi. 7; viii. 3, 20; 
X. 12; xiii. 12, 13-16. 
all-pervading, iii. 16; xii. 3; 
xiii. 13-17. 

imperishable, viii. 3, 11, 20, 
21; xii. 1, 3. 

unmanifest, viii. 20, 21; xii. 

1, 3. 6. 

15 


from everlasting, iv. 31; viii. 

20; xiii. 12. 
without fault, v. 19. 
equal in all, v. 19. 
immutable, xii. 3. 
inconceivable, xii. 3; xiii. 16. 
indefinable, xii. 3. 
neither being nor not-being, 
xiii. ]2. 

Action : see Work. 

Aditya : x. 21; xi. 6, 22. 

Agent; see Worker. 

Agni; x. 23; xi. 39. 

Vai.^vanara, xv. 14. 

Almsgiving : as an offering to 
Krisna, ix. 27. 
as a sacrifice, iv. 28. 

Krisna dispenses spirit of, x. 5. 
incfTcctive towards vision of 
Krisna’s Form, xi. 48, 63. 
not to be abandoned, xviii. 5. 
a.scctic transcends fruit of, 
viii. 28. 

a quality of divine character, 
xvi. 1. 

purifies, xviii. 5. 
a Ksatriya’s duty, xviii. 43. 
and the Strands, xvii. 7, 20-2 
and devilish men, xvi. 15. 
and OJ^ TAT SAT, xvii. 24-8 

Ancestors : see Fathers. 

Anger : see Wrath. 

Arjuna ; compassion and despair 
of, i. 28ff., 47; ii. 1-3, 7, 
30. 

unwilling to fight, i. 35ff. ; ii. 
4-9. 

bound to fight, xviii. 59, 60. 
agrees to fight, xviii. 73. 
relation to Kfisna of, ii. 7; 
iv. 3; ix. 1; x. 1; xviii. 
64, 65. 

praises Knsna, x. 12-15; xi, 
36-46. 
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asks Kri?na to show his Form, 
zi. 1-4. # 

describes Kfisna’s Form, xi. 
16-30. 

questions Kfigna, ii. 7, 64; iii. 
1, 2, 36; iv. 4; v. 1; vi. 33, 
34, 37-9 ; viii. 1, 2 ; x. 12- 
18; xi. 31; xii. 1; xiv. 21; 
xvii. 1; xviii. 1. 

Aryaman : x. 29. 

Ascetic: member of a school, 
iii. 3; v. 5. 

abides in 'Kfisna, vi. 31. 
accessibility of Kri?na to, viii. 
14. 

Kri.sna as, x. 17. 
wins release, v. 24; vi. 28, 
45. 

ascetic practices of, vi. 10-16. 
exceeding joy of, vi. 27. 
sympathy of, vi. 32. 
as impartial, vi. 8. 
compared to a steady flame, 
vi. 19. 

rebirth in family of, vi. 42. 
balance of work, knowledge, 
austerity, and devotion in, 
vi. 46, 47. 

times of death of, viii. 23-8, 
Lord beheld in self by, xv. 11. 
and sacrifice, iv. 26. 
and renunciation, vi. 1, 2. 

See also Control, Controlled. 
A^vin : xi. 6, 22. 

Attachment; cause of, ii. 62; iii. 
29. 

the cause of Energy, xiv. 7. 
begets desire, ii. 62. 
as a binding influence, xiii. 21; 
xiv. 6-9. 

not to inaction, ii. 47. 
not in the Absolute, xiii. 14. 
of the Person to the Strands, 
xiii. 21. 

of the mind to Kfisna, vii. 1. 
and constancy, xviii. 84. 
freedom from, ii. 48; iii. 7, 
9, 19, 25, 28; iv. 20, 23 ; 
v. 10-12; vi. 4; xi. 55; xii. 


18; xiii. 9; xv. 3, 5; xviii, 
23, 26, 49. 

Austerity; as Kn$na, vii. 9. 
as an offering to Kfi^^a, ix. 

27. 

as a sacrifice, iv. 28. 

Kri§na dispenses spirit of, x. 

6 . 

ineffective towards vision of 
Kri§na’s Form, xi. 48, 63. 
not to be abandoned, xviii. 6. 
ascetic transcends fruit of, viii. 

28. 

a quality of divine character, 

xvi. 1. 

purifies, xviii. 5. 
a Brahmana’s duty, xviii. 42. 
affects Krisna, v. 29. 
included in Control^ vi. 46. 
of body, xvii. 14. 
of speech, xvii. 16. 
of mind, xvii. 16. 
as practised by devilish men, 

xvii. 5, 6. 

requisite for hearing GitS 
teaching, xviii. 67. 
and OM TAT SAT, xvii. 
24-8. 


Balance : as a definition of yoga, 

11. 48. 

of judgement, xii. 4. 
in various circumstances, ii. 
67; xiii. 9. 

dispensed by Krisna, x. 6. 
See also Equality. 

Being and not-being: respectively 
of Self and body, ii. 16. 
both of Krisna, ix. 19; xi. 
37. 

neither of the Absolute, xiii. 

12 . 

dispensed by Kri§na, x. 4. 
Body; of Kri?na, viii. 2, 4; xi. 
13, 15. 

austerity of, xvii. 14. 
control of, vi. 13; xviii. 52. 
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support of, iii. 8. 
distress of, xviii. 8. 
abandonment of, iv. 9; v. 23; 

viii. 5, 6, 13. 

as not-Self, xiii. 1. 
as a means of work, v. 11; 
xviii. 16. 

as abode of embodied Self, 
xiii. 22; xv. 8; xvii. 6; and 
see Self. 

as abode of Vai^vanara fire, 
XV. 14. 

distinguished from Self, ii. 
11-25. 

unreal, ii. 16. 
impermanent, ii. 18. 
destructible, ii. 20. 

Bondage : of birth, ii. 51. 
as the Great Fear, ii. 40. 
caused by work ; see Work, 
caused by the Strands^ xiv. 5- 
8 . 

known by Pure reason, xviii. 
30. 

won by devilish men, xvi. 5. 
freedom from, xviii. 17; and 
see Liberation. 

Brahma : viii. 16, 17; xi. 15, 
37. 

Brahman : see Absolute. 

Breath: control of, iv. 27, 29, 
30; V. 27; viii. 10, 12; xviii. 
33. 

Kfisna, as Vai^vanara fire, in 
union with, xv. 14. 
Bnhaspati : x. 24. 

Calumny: of Kfisna, iii. 31, 32; 

ix. 11; xviii. 67, 71. 

Caste : created by Kri?na, iv. 13. 

confusion of, i. 39-44. 
way of devotion open to every, 
ix. 32, 33. 

Caste-duty: of the four castes, 
xviii. 41-4. 

of a K§atriya; ii. 7, 31-8; xviii. 
60. 

attachment to, xviii. 34, 45, 

46 . 


own, better than another’s, iii. 
36, xviii. 47. 

not to be abandoned, xviii. 48, 
true abandonment of, xviii. 66. 
Charity: see Almsgiving. 
Constant practice : recommended, 
viii. 27; xii. 9, 10. 
leads to the Person, viii. 8. 
restrains the mind, vi. 35. 

I inferior to knowledge, xii. 12. 
carries on ascetic in new life, 
vi. 44. 

Constituents: see Strands. 
Contemplation: of the Absolute, 
V. 21. 

of the Highest, vi. 7. 
of sacrifice as the Absolute, iv. 
24. 

of nothing at all, vi. 25. 
unfitness for, ii. 44. 
characteristics of one who 
abides in, ii. 54-71. 
leads to attainment, ii. 53. 
Control : system of, ii. 39; iv. 
1-3'; v. 1, 4, 5; xviii. 75. 
various methods of; see Method, 
defined as skill in works, ii. 
50. 

defined as balance, ii. 48; vi. 
33. 

leads to release, v. 6; vi. 16. 
scaling the heights of, vi. 3, 

4. 

ascetic practices conducive to, 
vi. 10-16. 

moderation in, vi. 16-18. 
as disunion from union with 
pain, vi. 23. 
failure in, vi. 37, 41. 
desire to know, vi. 44. 
at tkne of death, viii. 10, 12. 
lack of; see Uncontrolled, 
attained by the enlightened, ii. 
53. 

difficulty of, vi. 33-6. 
sacrifice with, iv. 28. 
and work, iii. 26; iv. 18, 40-6; 
V. 7, 11; ix. 28. 
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and knowledge, iv. 38, 42; vii. 

1, 17, 18, 30; X. 7, 10. 
and devotion, ii. 61; vi. 14, 
47; vii. 1, 17, 18, 22, 30; 
viii. 10, 14; ix. 14, 22; x. 
10; xii. 1, 2, 6, 11, 14; xiii. 
10 . 

and renunciation, vi. 1, 2; ix. 
28. 

and austerity, xvii. 17. 

See also Ascetic, Controlled. 
Controlled : description of the, v. 
6-29; vi. 1-32, 46, 47. 
Kri§na*s favour to, ix. 22. 

See also Control, Ascetic. 

Darkness : see Strands. 

Day,: auspicious time for death; 
viii. 24. 

knowers of night and, viii. 
19. 

Brahma’s night and, viii. 17- 

19. 

Death : alternates with birth, ii. 
26-8. 

better than dishonour, ii. 84. 
preferable in one’s own duty, 
iii. 35. 

attitude at hour of, ii. 72 ; vii. 

30; viii. 2, 5, 6, 10, 13. 
faultiness of, xiii. 8. 
auspicious and inauspicious 
times of, viii. 23-7. 
as Kfisna, ix. 19; x. 34. 
as deliverance from the body, 
V. 23; viii. 5, 6, 13. 
release from, vii. 29; xiv. 

20 . 

Deathlessness : as Kfisna, ix. 19. 

See also Liberation. 

Deity; Essential, vii. 30; viii. 1, 
4. 

See also Heavenly Lords. 
Delusion : Kri§na’s power of, iv. 
6; vii. 14* 25-7. 
the Lord’s power of, xviii. 61. 
causes of, ii. 63; iii. 27, 29; vii. 
13, 14, 27, 28; xiv. 8, 13, 
17, 22; xviii. 72. 


influence of, ii. 63; xviii. 60. 
destroys knowledge, vii. 15. 
destroyed by knowledge, iv. 35; 
viii. 27; x. 3. 

destroyed by devotion, vii. 14. 
destroyed by Kri?na’s teaching, 
xi. 1; xviii. 73. 
of Self, iii. 40. 
of the calumnious, iii. 32. 
a quality of devilish character. 

xvi. 10, 15, 16, 20. 
from birth, vii. 27. 
about work and no-work, iv. 
16. 

as a thicket, ii. 52. 
in monsters and devils, ix. 12. 
and the Strands, iii. 29; vii. 

13, 14; xviii. 25, 39. 
freedom from, ii. 72; v. 20; 
vii. 28; x. 4; xv. 5, 19. 
Descent : see Incarnation. 

Desire : and Krisna, vii. 11. 
Krisna as milch-cow of, x. 28. 
granted by Krisna alone, vii. 
22 . 

for fruit of work; see Work, 
for release ; see Liberation, 
to worship deities other than 
Krisna, vii. 20-3. 
caused by Energy, iii. 37. 
caused by attachment, ii. 62. 
as cause of universe, xvi. 8. 
as cause of sin, iii. 37-40. 
as cause of wrath, ii. 62. 
as a modification of not-Self, 
xiii. 6. 

as a mark of devilish men, xvi. 

10, 11, 12, 13, 18; xvii. 5. 
part of hell’s triple gale, xvi. 
21 . 

obscures knowledge, iii. 40, 
41; vii. 20. 

and the Strands, xvii. 11, 12; 
xviii. 35. 

and the mind, ii. 66. 
absence of, checks the mind, vi, 
35 ; xiii. ‘8. 

absence of, a mark of the 
ascetic, xviii. 52. 
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abandonment of, or freedom 
from, ii. 65, 70, 71; v. 3, 
23, 26, 28; vi. 18, 24, 35; 
xii. 17; xiii. 8; xiv. 22; xv. 
5; xvi. 2, 21, 22, 23; xviii. 
49, 63, 64. 

Devils: nature of, ix. 12. 

astonished at Kfisna’s Form, 
xi. 22. 

Devilish character: description 
of, xvi. 4-20. 
austerities of, xvii. 5, 6. 
and the undevout, vii. 15. 
Devotee: see Votary. 

Devotion : to Krisna, ii. 61; iii. 
31; iv. 10; Vi. 14, 31, 47; 
vii. 1, 28, 29; viii. 7, 10, 
14; ix. 13, 14, 15, 20, 22, 25. 
26, 27, 33, 34; x. 8, 9; 
xi. 55; xii. 1, 2, 6, 7, 8, 14, 
20; xiii. 10; xv. 19; xviii. 
54, 56, 67, 58, 65, 68. 
to That, V. 17. 
to other deities than Kri?na. 

vii. 20-3; ix. 23-5. 
importance of, vi. 47. 
moral effect of, ix. 30-2. 
comprehensiveness of, ix. 32, 
33. 

destroys delusion, vii. 14. 
leads to release, viii. 22; ix. 
28, 31; xii. 7. 

leads to the vision of Krisna’s 
Form, xi. 64. 

leads to recognition of Krisna, 
xviii. 55. 

requisite for teaching and hear¬ 
ing of Gita, xviii. 67, 68. 
and work, ix. 27, 28; xi. 55. 
with knowledge and work, vii. 

I, 17, 18; ix. 13, 14 ; x. 10, 

II. See also Votary. 
Dharmakgetra: i. 1. 

Discipline: see Austerity. 

Disgust: for tradition, ii. 62. 
Dishonour : as one of a pair, vi. 

7, and see Equality, 
dispensed by Krisna, x. 5. 
Doer : see Worker. 


Doubt: iv. 40; viii. 3; xvii. 28. 
dispelling of, iv. 41, 42; v. 26; 
vi. 39; xviii. 10, 73. 


Egoism : makes Arjuna unwill¬ 
ing to fight, xviii. 58, 59. 
a quality of devilish character, 
xvi. 18; xvii. 5. 
in action, xviii. 24. 
absence of, ii. 71; iii. 30; v. 
8; xii'. 13; xiii. 8; xviii. 
17, 26, 53. 

See also Individuation. 
Energy : see Strands. 

Equality: of pleasure and pain, 
ii. 15, 38; xii. 13, 18 ; xiv. 
24. 

of gain and loss, ii. 38. 
of victory and defeat, ii. 38. 
of success and failure, ii. 48; 

iv. 22; xviii. 26. 
of honour and dishonour, xii. 
18 ; xiv. 25. 

of cold and heat, xii. 18. 
of blame and praise, xii. 19; 
xiv. 24. 

of Brahmana, cow, &c.. v. 18, 
19. 

of friend, enemy, &c., vi. 9; 

xii. 18 ; xiv. 25. 
of earth, stones, gold, vi. 8; 
xiv. 24. 

of all, vi. 29-33; xviii. 54. 
of all in Krisna’s sight, ix. 29. 
of the Absolute in all, v. 19. 
of the Lord in all, xiii. 27, 
28. See also Balance. 
Experience: with knowledge, iii. 
41; vi. 8; vii. 2; ix. 1; xviii. 
42. 


Faith : men of, iii. 31; vi. 37; 
xii. 20; xviii. 71. 
in devotion, vi. 47; xii. 2. 
leads to knowledge, iv. 39. 
Krisna secures, vii. 21. 
in deities other than Kfisna, 
vii. 21, 22; ix. 23. 
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accords with character, xvii. 3. 
man is as object of, xvii. 3. 
and the Strands, xvii. 2-4, 13, 
17. 

Fathers: dependent on offerings, 
i. 42. 

worshipped, ix. 25. 
represented by Kri§na as Arya- 
man, x. 29. 
praise Krisna, xi. 22. 

Fear : of bodily trouble, xviii. 8. 
as shameful, ii. 35. 
as bondage, ii. 40. 
in another’s caste-duty, iii. 35. 
dispensed by Kfi^na, x. 4. 
caused by Kfisna’s Form, xi. 
45. 

and the Strands, xviii. 30, 35. 
freedom from, ii. 56; iv. 10; 
V. 28; vi. 14; xi. 49; xii. 
15. 

Fearle.ssness: dispensed by 

Kfifna, x. 4. 

a quality of divine character, 
xvi. 1. 

and the Strands, xviii. 30. 
Field : xiii. 3, 18. 
and its changes described, xiii. 
5, 6. 

as this body, xiii. 1. 
knowledge of, xiii. 2. 
knower of, xiii. 1, 2, 3, 26, 
34. 

Krisna as knower of, xiii. 2. 
union of Field with knower of, 
xiii. 26. 

illumined bv dweller in, xiii. 

33. 

knowledge of knower of, xiii. 2. 
knowledge of difference between 
Field and knower of, xiii. 

34. 

Fig-tree : as Kri.sna, x. 26, 
as not-Self, xv. 1-3. 

Folly: of the followers of the 
Veda, ii. 41-4. 
of inactive sensualists, iii. 6. 
of the calumnious, iii. 32. 
of those who worship deities 
other than Krisna, vii. 23. 


of those who identify Kfi^na 
with not-Self only, vii. 24-7. 
of those who scorn Kri§na in 
human form, ix. 11, 12. 
not consistent with devotion, 
vii. 15. 

leads to devilish nature, ix. 

12 . 

obscures vision of the Lord in 
the body, xv. 10, 11. 
thinks Self acts, xviii. 16. 
and the rebirth of the Dark, 
xiv. 15. 

and dire austerity, xvii. 6. 

See also Ignorance, Delusion. 

Food : the life of beings, iii. 14. 
produced by rain, iii. 14. 
four kinds of, xv. 14. 
moderation in, iv. 30; vi. 16; 
xviii. 62. 

and the Strands, xvii. 7-10, 13. 


Gods: see Heavenly Lords. 
Govinda: i. 32; ii. 9. 

Grace: of Krisna, xi. 1, 25, 31, 
44, 45, 47; xviii. 56, 58, 73. 
of the Lord, xviii. 62. 
of Vyasa, xviii. 75. 

Greed : i. 38; ii. 5. 

born of Energy, xiv. 17; xviii, 
27. 

part of hell’s triple gate, xvi. 

21 . 

to be abandoned, xvi. 21, 22. 
Grief: and the Strands, xviii. 27, 
35. 

to be discarded, ii. 11, 25, 26, 
27, 28, 30; xii. 17 ; xviii. 54, 
66 . 


Hari: xi. 9; xviii. 77. 
Harmlessness; xiii. 7; xvi. 2; 
xvii. 14. 

dispensed by Krisna, x. 5. 
exhibited in offerings, ix. 26, 
Hate: of sense-objects, iii. 34. 
of devilish men for Kri?na, xvi. 
18, 19. 
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as a modification of not>Self, 
xiii. 6. 

causes delusion, vii. 27. 
freedom from, ii. 64; v. 3, 20; 
xi. 65; xii. 13, 17; xiv. 22; 
xvi. 3; xviii. 23, 51. 
Heaven : the aim of workers, ii. 
43; ix. 20. 

subject to rebirth, vii. 23 ; viii. 
16;*ix. 21. 

not won by refusal to fight, ii. 

2 . 

won by K§atriyas who fight, ii. 
32, 37. 

won by unsuccessful ascetics, vi. 
41. 

won by worshippers of deities 
other than Kri?na, vii. 23; 
ix. 20, 21. 

won by the Pure, xiv. 14. 
won by hearers of the Gita, 
xviii. 71. 

Heavenly Lords : and Krisna, vii. 
20-3; X. 2, 14; xi. 15, 21, 22, 
52. 

and sacrifice, iii. 11, 12; iv. 12, 
25 ; vii. 20-3 ; ix. 23-5 ; xvii. 
4. 

nature of, ix. 13. 
estate of, xvi, 1-6. 
reverence to, xvii. 14. 
not free from the Strands, 
xviii. 40. 

See also Krisna, and the names 
of individual Heavenly Lords. 
Hell: i. 42, 44; xvi. 16, 21, 22. 
Honour: one of a pair, vi. 7, 
and see Equality, 
lost by not fightihg, ii. 2, 33-6. 
dispensed by Krisna, x. 5. 


Ignorance : father of doubt, iv. 
42. 

destroyed by knowledge, v. 16. 
a quality of devilish men, xvi. 
4, 7, 9, 16. 

and the Strands, xiv. 8, 16, 
17. 


See also Knowledge. 
Immortality ; see DeathTessnesS*. 
Inaction: of Self, ii. 19, 21; 
iii. 27 ; v. 13-li5; xiii. 29, 31; 
xviii. 16, 17. • 

of Kfi^na, iv. 13, 14; ix. 9. 
and work, iv. 17, 18; v. 7- 
10 . 

warning against, ii. 47; iii. 4, 
8; vi. 1. 

impossibility of, iii. 6, 8, 33; 
xviii. 11. 

not known by devilish men, 
xvi. 7. 

perfection of, how won, xviii. 
49. • * 

Incarnation : of Kfi^na, iv. 5-8; 
ix. 11. 

method of, iv. 6. 
occasion of, iv. 7. 
purpose of, iv. 8. 
periodicity of, iv. 6, 8. 
scorned by fools, ix. 11. 
Individuation : part of not-Self, 
vii. 4; xiii. 5. 

causes idea of Self’s agency, iii, 
27. 

See also Egoism. 

Intellect: see Reason. 


Kapila: x. 26. 

Knowledge : described, xiii. 7-11. 
importance of, iv. 40; xviii. 60. 
man of, iii. 39; iv. 34; vi. 46; 

vii. 16, 17-19. 

of the Absolute, v. 20; vii. 29; 

viii. 24; xiii. 12, 17. 

of the Person and not-Self, xiii. 
23. 

of the embodied Lord, xv. 10, 

11 . 

of Self, ii. 25; v. 26. 
of body and .Self, ii. 16. 
of Vasudeva as all, vii., 19. 
of Kfisna,'vii. 1, 3, 26, 30; 
viii. 2; ix. 13, 17; x. 3,* 17; 
xi. 18, 31, 38; xv. 15, 18, 
19; xviii. 65. 
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of Kfisna’s birth and work, iv. 
9, 14’; X. 7. 

of Kri^na’s power, x. 7. 
of Essential Self, vii. 29; xiii. 
11 . 

of Essential Deity, vii. 30. 
of Essential Being, vii. 30. 
of Essential Sacrifice, vii. 30. 
of the E'ield ; s-ee Field, 
of not-Self, the seed-giver, and 
the Strands, xiv. 1. 
of the Veda, viii. 11; xv. 1. 
of sacrifice, iv. 24, 30, 32. 
of Strands and works, iii. 28. 
of unity, iv. 35 ; vi. 29-32. 
of the Fig-tree, xv. 1. 
of release from not-Self, xiii. 

34. 

of work, vii. 29. 
of scripture, xvi. 24. 
of the two paths, viii. 27, 28. 
of truth, xiii. 11. 
as Sarhkhyan method, iii. 3. 

as purifying, iv. 10, 38. 

as a means of release : see Li¬ 
beration. 

as Krisna, x. 38. 
and the Strands, xiv. 6, 9, 

11, 17; xviii. 19-22. 
hindrances to, iii. 39-41; v, 15; 

vii. 15, 20; xiv. 9. 
with experience, iii. 41 ; vi. 8; 

vii. 2; ix. 1; xviii. 42. 
with work, iv. 23. 
with devotion, vii. 16-19. 
with work and devotion, vii. 1, 
17, 18; ix. 13, 14; x. 10, 
11 . 

burns up work, iv. 19, 37, 41. 
work completed in, iv. 33. 
included in Control, vi. 46. 
finality of, vii. 2. 
devotion to, xvi. 1. 
sacrifice of, iv. 33; ix. 15; 
xviii. 70. 

removes delusion and ignorance, 
iv. 35; V. 16; x. 3, 11. 
delivers from sin, iv. 36 ; v. 17 ; 

X. 8. 


leads to peace, iv. 39. 
like the sun, v. 16. 
contentment with, vi. 8. 
desire for, vi. 44; vii. 16. 
possessed by Kj'i§na, vii. 26; x. 

15; xi. 38; xv. 16. 
dispensed by Kpfina, x. 4; xv. 
15. 

taught by Krisna, xviii. 63. 
royal, ix. 1-3. 

better than constant practice, 
xii. 12. 

inferior to meditation, xii. 12. 
an incitement to action, xviii. 
18. 

a Brahmana’s duty, xviii. 42. 
opposite of ignorance, xiii. 11. 
won by faith and self-restraint, 
iv. 39. 

gained from men of knowledge, 
iv. 34. 

Krisna: as charioteer, i. 14, 21, 
24, 25. 

as Arjuna’s comrade, iv. 3. 
as teacher, ii. 7; iii. 31, 32; 
iv. 1-3; xi. 1. 

as object of calumny, iii. 32; 
ix. n, 12. 

as friend of all, v. 29 ; ix. 18. 
as dispeller of doubt, vi. 39. 
easy of access, viii. 14. 
as guardian of eternal law, xi. 
18. 

as object of praise, xi. 21, 36, 

43. 

as object of reverence, xi. 31, 

35, 36, 37, 39, 40, 41, 42, 

44. 

as object of joy and love, xi. 

36. 

as ground of deathlessness, xiv. 
27. 

as ground of everlasting right, 
xiv. 27. 

as ground of absolute pleasure, 
xiv. 27. 

as maker of Vedanta, xv. 15. 
as enemy of devilish men, xvi, 
19. 
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eternal, ii. 12; xi. 18. 
unborn, iv. 6; x. 2, 3, 12. 
immutable, iv. 6, 13; vii. 13, 
24; ix. 13, 18; xi. 4; xv. 
17. 

all-pervading, vi. 30, 31; ix. 4; 

X. 12, 16; xi. 20, 38, 40. 
supreme, vii. 7, 24; x. 12; xi. 

37, 38, 43, 47. 

unmanifest, ix. 4. 
one and separate, ix. 15. 
facing every way, ix. 15; x. 

33; xi. 11. 
impartial, ix. 29. 
boundless, x. 19, 40; xi. 11, 

16, 19, 37, 38, 40, 47. 

manifold, xi. 5, 10, 13, 16, 23. 
various, xi. 5. 

marvellous, xi. 6, 10, H, 20, 

22; xviii. 77. 

universal, xi. 7, 13, 15, 16, 46, 
47. 

awful, xi. 14, 20, 21, 23, 24, 

25, 27", 31, 35, 36, 45, 49, 

50. 

incomprehensible, xi. 17, 42. 
imperishable, xi. 18, 37, 42; 
xviii. 73. 

primal, xi. 31, 47. 
transcendent, xv. 18. 
unknown, vii. 24-6; ix. 24. 
as object of knowledge, vii. 1, 
3, 30; viii. 2; ix. 13, 17; 
X. 17; xi. 18, 38, 54; xv. 
15, 18. 

knows all beings, vii. 26. 
knows himself, x. 15. 
as knower, xi. 38. 

as knower of Field in all 
Fields, xiii. 2. 
knows the Veda, xv. 15. 

and devotion ; see Devotion, 
Votary. 

as saviour, xviii. 66, and see 

Liberation. 

and work, iii. 22-4; iv. 9, 13, 
14; ix. 7-10; x. 7, 18; xi. 
31, 32, and see Work, 
an example to men, iii. 23; 

iv. 11. 
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affected by sacrifice, v. 29; ix. 

24, 26. 

affected by austerity, v. 29. 
as supporter of universe, vii. 6, 
7 ; ix. 5, 18; x. 32, 39; xv. 

17. 

a.s origin of universe, vii. 6 ; ix. 
5, 7-10, 13, 17, 18; x. 6, 
8, 15, 32, 33, 34, 42; xi. 
37. 

as dissolution of universe, vii. 

6; ix. 7, 18; x. 32. 
as essential element in exis¬ 
tences, vii. 8-11. 
as OM, vii. 8; ix. 17 ; x. 25. 
as life, vii. 9; xv. 7. 
as seed, vii. 10; ix. 18; x. 
39. 

secures faith of worshippers of 
other deities, vii. 21. 
grants desires of worshippers of 
other deities, vii. 22. 
remembrance of, viii, 5, 7, 13, 
14. 

as the offering, &c., ix. 16. 
as father, ix. 17; xi. 43; xiv. 
3, 4. 

as mother, ix. 17. 
as grandsire, ix. 17. 
as great-grandsire, xi. 39. 
as purifier, ix. 17 ; x. 12. 
as the three Vedas, ix. 17. 
as witness, ix. 18. 
as dwelling-place, ix. 18; xi. 

25, 37, 38, 45. 

as refuge, ix. 18; xviii. 66. 
as treasure-house, ix. 18; xi. 

18, 38. 

as deathlessness, ix. 19. 
as death, ix. 19; x. 34; xi. 
25-30, 32-4. 

as being and not-being, ix. 19; 
xi. 37. 

as dispenser of states, x. 4, 

5; xv. 15. 

reveals himself, x. 13; xi. 4, 
47. 

saints likened to nature of, xiv. 

2 . 

in sun, moon, and fire, xv. 12. 
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glory of, X. 41; xi. 2, 12, 17, 
19, 30, 4X, 47. 

powers of, ix. 5; x. 7, 16, 18, 
19-41; xi. 8; xviii. 75, 78. 
forms of, xi passim ; xviii. 77. 
as All, vii. 19; xi. 40. 
and the Absolute, viii. 21; x. 
, 12; xiv. 27. 

as Supreme Self, xv. 17. 
as Self in all, x. 20; xv. 15; 

xvi. 18; xvii. 6. 
as Supreme Person, viii. 1; x. 

12, 16‘; xi. 18, 38; xv. 18. 
incaryate; ^see Incarnation, 
as not-Self, iii. 30. 
as Lord of not-Self, iv. 6; ix. 
5-10. 

higher nature of, vii. 5. 
eightfold lower nature of, vii. 
4. 

as Lord of the universe, ix. 
19; X. 15. 

relation to Strands of, vii. 12, 
13; xiv. 19. 

relation to beings of, iv. 35; 
vi. 30; ix. 4-6. 

as Lord of delusion, iv. 6; vii. 
14, 25. 

Essential Being in, vii. 30. 
Lordship of, iv. 6; v. 29; ix. 
11, 18; X. 3, 14, 15, 17; xi. 
3, 4, 8, 9, 12, 15, 16, 20, 
44, 50; xiv. 21 ; xv. 8-1,1, 17. 
Essential Deity in, vii. 30. 
as a I.,ord of Heaven, x. 12, 
15; xi passim. 

as Visnu, x. '21; xi. 24, 30. 
as Hari, xi. 9 ; xviii. 77. 
as Soma, xv. 13. 
as Vai^vanara Agni, xv. 14. 
as way or goal, vii. 18; ix. 18. 
Essential Sacrifice in, vii. 30. 
in body as Essential Sacrifice, 
viii. 4. 

Kuruksetra : i. 1. 

Liberality : see Almsgiving. 
Liberation: as coming to the 


Absolute, iv. 24, 31, 32; v. 
18; viii. 24; xiii. 30; xviii. 
50. 

as becoming the Absolute, v. 

24; vi. 27; xviii. 54. 
as fitness for the Absolute’s 
being, xiv. 26; xviii. 53. 
as abiding in the Absolute, v. 
19, 20. 

as contact with the Absolute, 
vi. 28. 

as the calm of the Absolute, 
ii. 72; v. 24, 25, 26; vi. 
15. 

as the Highest, iii. 19; xiii. 34 
as going to the Person, viii. 8- 
10, 22; XV. 4. 
as the Word, viii. 11-13. 
as winning, or coming to, 
Krisna, iv. 9; vii. 23; viii. 
7,' is, 16; ix. 3, 26, 28, 34; 
X. 10;’xi. 54, 55; xii. 4, 9; 
xvi. 20; xviii. 55, 65, 68. * 
as fitness for, or entering, 
Krisna’s being, iv. 10; viii. 
5; xiii. 18; xiv. 19. 
as thei highest abode of Kri§na, 
yiii. 21 ; xv. 6. 

• as peace in Kri§na, vi. 15. 
as highest perfection, viii. 15; 
xiv. 1. 

as highest way or goal, vi. 45 ; 
viii. 13, 21; ix. 32; xiii. 28; 
xvi. 22, 23. 

as highest bliss, v. 2; vi. 28. 
as peace, iv. 39; v. 12, 29; vi. 
15; ix. 31; xii. 12; xviii. 
62. 

as deathlessness, ii. 15; xiii. 

12; xiv. 18, 27. 
as ‘passing beyond death, xiii. 
25. 

as release frotn ill, ix. 1. 
as conquering birth, v. 19. 
as an eternal, immutable 
abode, viii. 28; xv. 5; xviii. 
56, 62. 

as a place whence there is no 
return, v. 17; viii. 21; xiii. 
23; xiv. 2; xv. 4, 6. 
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as the region where no sick¬ 
ness is, ii. 61. 

won by knowledge, iv. 9, 24, 
32, 39; V. 19, 29; viii. 28; 
ix. 1; xiii. 12, 18, 23, 28, 
30, 34; xiv. 1, 2, 19; xviii. 
55. 

won by right work, iii. 19; v. 

6, 12; xii. 10; xv. 3-6. 
won equally by right work and 
true renunciation, v. 2. 
won by devotion viii. 22; ix. 
28. 

won by control and disregard 
of pairs, ii. 15, 40, 51; v. 
28; vi. 15. 

won by grace, xviii. 56, 62. 
won by hearing, xiii. 25. 
won by men of divine charac¬ 
ter, xvi. 5. 

known by Pure reason, xviii. 
30. 

aimed at, iv. 15; v. 28; vii. 
29; viii. 11; xvii. 25. 

Life : as Kfisna in all, vii. 9. 
as Krisna’s higher nature, vii. 

5; xv. 7. 
eternal, xv. 7. 

Lord : as the Highest Person, xv. 

17. 

established in self, xv. 11; 
xviii. 61. 

alike in all, xiii. 27, 28. 
acquires a body, &c., xv. 8-10. 
imperishable, xiii. 27. 
immutable, xv. 17. 
denied by devilish men, xvi. 8. 
controls beings by power of 
delusion, xviii. 61. 
as place of refuge, xviii. 62. 
grace of, xviii. 62. 

S-ee also Krisna. 

Lords of Heaven : see Heavenly 
Lords. 

Love: for sense-objects, iii. 34. 
and Krisna, vii. 11. 
causes delusion, vii. 27. 
freedom from, ii. 66, 67, 64; 
iv. 10; V. 20; xiii. 9; xviii. 
23, 61. 


Manifestation: and the unmani¬ 
fest state, ii. 28; vii. 24; 
viii. 17-19; ix. 7-10. 
of Krisna, vii. 24; x. 14. 

Manu : iv. 1; x. 6. 

Marut: x. 21; xi. 6, 22. 

Memory: of Kri?na at all times, 
viii. 7, 14. 
as Krisna, x. 34. 
from Krisna, xv. 15. 
of certain beings at the hour 
of death, viii. 5-14. 
wreck of, ii. 63. 
regained by Arjuna, xviii. 73. 

I Metempsychosis ; see Rebirth. 
Method; of constant practice, 
viii. 8; xii. 9, and see 
Constant Practice, 
of self-restraint, iv. 27, and see 
Self-restraint. 

of work, iii. 3, 7; v. 2; xiii. 

24, and see Work, 
of knowledge, iii. 3; xvi. 1, 
and see Knowledge, 
of reason or discernment, il. 
49451; iii. 1 ; x. 10; xviii. 
57, and see Reason, 
of devotion, xiv. 26, and see 
Devotion. 

of Sarbkhya, xiii. 24, and see 
S.atiikhya. 

See also Control. 

Mind : part of not-Self, vii. 4; 
xiii. 5. 

part of basis of desire and 
wrath, iii. 40. 
lower than reason, iii. 42. 
a means of work, v. 11 ; xviii. 
15. 

as Krisna, x. 22. 
and desire, ii. 55. 
and the senses, ii. 60, 67; iii. 
7, 42; vi. 24. 

and Self, vi. 25, 26; xv. 7. 
and sense-objects, iii. 6. 
and the I>ord, xv. 8, 9. 

Great Seers born of, x. 6. 
renunciation of works with, v. 
13. 

fickleness of, vi. 33-5. 
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unwavering at death, viii. 10. 
serenity of, ii. 66, 65; vi. 27. 
to be fixed in knowledge, iv. 
23. 

austerity of, xvii. 16. 
to be attached to Krisna, vii. 
1; viii. 7; ix. 13; xii. 2, 8, 

14. 

to be confined in the heart, viii. 

12 . 

restraint of, v. 26, 28; vi. 14, 

15, 25, 26, 35, 36 ; xviii. 33, 
52. 

Moderation : in food, iv. 30; vi. 
16; xviii. 52. 
in sleep, vi. 16, 17. 
in action, vi. 17. 

Mortification : see Austerity. 


Nature: see Not-Self. 

Night: of the saint, ii. 69. 
inauspicious time for death, 
viii. 25. 

knowers of day and, viii. 17. 
Brahma’s day and, viii. 17-19. 

Not-Being: see Being and Not- 
Being. 

Not-Self: identified with the 

Absolute, V. 10; xiv. 3, 4. 
identified with Krisna, iii, 30. 
transcended by Krisna, xv. 18. 
as Krisna’s lower nature, vii. 
4. ‘ 

and the Person, xiii. 19-23, 
34. 

as perishable Person, xv. 16. 
as the Fig-tree, xv. 1-3. 
and the Strands, iii. 5, 27, 29; 
xiii. 19, 21, 23 ; xiv. 6 ; xviii. 
40. 

as individual nature, vii. 20; 
xvii. 2; xviii. 41-4 47, 48, 
60. 

causes work, iii. 15; v. 14; 

xiii. 20, 29; xviii. 13-15. 
proceeds from the imperishable, 
iii. 15. 

action according to, iii. 33. 
cause of beings, xiii. 34. 


senses rest in, xv. 7. 
governed by and belonging to, 
iv. 6; ix. 7-10. 
divided fivefold, xviii. 14. 
constrains Arjuna to fight, 
xviii. 59, 60. 

unmanifest, vii. 24; viii. 20-2; 
xiii. 5. 

without beginning, xiii. 19. 


OM : as Krisna, vii. 8; ix. 17; 
X. 25. 

with TAT SAT, xvii. 23-8. 
to be repeated, viii. 13. 


Pain : and pleasure, ii. 14, 16, 
38, 56; V. 22; vi. 7, 32; xii. 
13, 18; xiv. 24; xv. 5. 
a modification of not-Self, xiii. 
6 . 

a state dispensed by Kfisna, x. 
4. 

and the Person, xiii. 20. 
and the Strands, xiv. 16; 
xvii. 9. 

of ill-repute, ii. 36. 
a faulty state, xiii. 8. 
caused by rebirth, viii. 15. 
conquest of, ii. 65; vi. 22. 
release from, xiv. 20; xviii. 
36. 

Pairs : how caused, ii. 14. 
cause delusion, vii. 27, 28. 
freedom from, ii. 45; iv. 22; 

V. 3; vii. 28: xv. 5. 

See also Equality. 

Peace: not for the unreflecting, 
ii. 66. 

no pleasure without, ii. 66. 
absence of desire leads to, ii. 

70, 71. 

absence of egoism leads to, ii. 

71. 

self-conquest leads to, vi. 7. 
of the released, xviii. 53, and 
see Liberation. 

Perfection : not attained by re¬ 
nunciation, iii. 4. 
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not gained by neglect of scrip¬ 
ture, xvi. 23. 

gained through work, iii. 20; 

xii. 10. 

gained by devotion to duty, 
xviii. 45, 46. 
of worklessness, xviii. 49. 
as leading on to the Absolute, 
xviii. 50-3. 

striving for, vi. 43; vii. 3. 
winning, iii. 20; vi. 45; xii. 

10; xviii. 45, 46, 49. 
claimed by devilish men xvi. 
14. 

Period : ix. 7. 

Person : description of, viii. 9. 
as Krisna, viii. 1; x. 12, 15; 

xi. 3, 18, 38; xv. 18, 19. 
as Lord, xiii. 22; xv. 17. 
as Highest Self, xiii. 22; xv. 
17. 

as Essential Deity, viii. 4. 
perishable, imperishable, and 
highest, XV. 16-19. 
as supporter of the world, xv. 
17. 

as embodied spectator, xiii. 22. 
as source of the ancient energy, 
XV. 4. 

going to the Supreme Celestial, 
viii. 8-10; xv. 4. 
identified with the higher un¬ 
manifest, viii. 22. 
to be won by undivided devo¬ 
tion, viii. 22. 

a.s resting-place of beings, viii. 

22 . 

divine, x. 12. 
all-pervading, viii. 22. 
eternall, x. 12; xi. 18; xiii. 
19; xv. 4. 

cause of experience of pleasure 
and pain, xiii. 20. 
relation between not-Self and, 

xiii. 19-23. 

attachment to the Strands 
causes rebirth of, xiii. 21. 
release won by knowledge of 
not-Self and, xiii. 23. 
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Pleasure: and pain, ii. 14, 15, 
38, 56; V. 22; vi. 7, 32; xii. 
13, 18; xiv. 24; xv. 5. 
worldly, i. 32, 33, 36, 45; ii. 

5, 43, 44; v. 22; ix. 33. 
sublime, ii. 66; iv. 40; v. 21, 
23; vi. 21-3, 27, 28; xiv. 27; 
xvi. 23. 

in Self alone, iii. 17; v. 21, 
24. 

in the good of all, v. 25. 
a modification of not-Self, 
xiii. 6. 

a state dispensed by Krisna, x. 

4. 

and the Person, xiii. 20. 
and the Strands, xiv. 6, 9; 
xviii. 36-9. 

Prajapati: iii. 10; xi. 39. 

Purity : see Strands. 

Rama : x. 31. 

Reason : part of not-Self, vii. 4; 
xiii. 5. 

higher than mind, iii. 42. 
lower than Self, iii. 42, 43. 
and the Strands, xviii. 29-32. 
fixed on Krisna, viii. 7; xii. 

8. 14. 

and self-control, ii. 65; v. 28. 
ruin of, ii. 63. 

to pass beyond delusion, ii. 62. 
part of basis of desire and 

wrath, iii. 40. 
a means of work, v. 11. 
grasps true pleasure, vi. 21. 
untainted, xviii. 17, 49. 
serenity of, xviii. 37. 
made one with the Absolute, 

V. 17. 

Rebirth : ii. 13, 22; iv. 5; vi. 
41-5; viii. 15, 16; ix. 3, 21, 
24. 

cause of, xiii. 21. 
continual, xvi. 19, 20. 
according to time of death, 
viii. 23-6. 

and the Strands, xiv. 14 15, 
18. 
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conquered, see Liberation. 
Release: see Liberation. 
Renunciation: perfection not at¬ 
tained by complete, iii. 4. 
of possessions, &c.^ ii. 45; iv. 
21; vi. 10; xii. 19; xviii. 
53. 

(of fruit) leads to perfection, 
xviii. 49. 

of (fruit of) work, iv. 41; v. 

13; xviii. 2, 12. 
of works on Krisna, xii. 6. 
and practice, v. 2-13; vi. 1, 2, 
4; ix. 28. 

and abandonment, xviii. 2-12, 
48. 

See also Abandonment. 
Righteousness : upheld by Krisna, 
iv. 7, 8; xi. 18; xiv. 27. 
and Krisna’s doctrine, ix. 2. 
and types of reason, xviii. 31, 
32. 

Rudra : x. 23 ; xi. 6, 22. 

Sacrifice: importance of, iii. 15; 
iv. 31. 

purpose of, iii. 10-13. 
leads to the Absolute, iv. 32. 
does not cause bondage, iii. 9; 
iv. 23. 

produces rain, iii. 14. 
sprung of work, iii. 14; iv. 
32. 

created by Prajapati, iii. 10. 
removes sin, iv. 30. 
purifies men, xviii. 6. 
not to be abandoned, xviii. 6. 
as the Absolute, iv. 24. 
as Krisna, ix. 16. 

Kri?na in body as Essential, 
vii. 30; viii. 2, 4. 
as an offering to Krisna, ix. 
27. 

affects Krisna, v. 29; ix. 
24. 

ineffective for vision of Kri^na’s 
Form, xi. 48, 53. 
to Kri?na, ix. 20, 23, 25, 34; 
xviii. 65, 70. 


to deities other than Kri$ 9 a» 
iv. 12, 25; ix. 23. 
various kinds of, iv. 25-30. 
of knowledge, iv. 33; ix. 15; 
xviii. 70. 

of muttered prayer, x. 25. 
knowers of, iv. 30. 
life as, ix. 27. 

and its fruit, iv. 12; viii. 28. 
and divine character, xvi. 1. 
and devilish men, xvi. 15, 17. 
and TAT SAT, xvii. 23- 
8 . 

and the Strands, xvii. 4, 7, 10, 
11-13. 

Saihkara : x. 23. 

Sariikhya : ii. 39; iii. 3; xviii, 
13. 

one with Yoga, v. 4, 5. 
leads to vision of Self, xiii. 
24. 

Scripture : and austerity, xvii. 5, 

6 . 

and sacrifice, xvii. 11, 13. 
and good works, xvii. 24. 
not to be forsaken, xvi. 23, 
24. 

Seed: .as Krisna, vii. 10; ix. 18; 
X. .39. 

Self: true being, ii. 16. 
one with the Absolute, v. 17. 
as Krisna, x. 20. 

Essential, iii. .30; vii. 29; viii. 
1, 3; X. 32; xi. 1; xiii. 11; 
XV. 5. 

highest, xiii. 22, 24, 25, 31, 32. 
one in all, v. 7; vi. 29, 32. 
higher than reason, iii. 42, 43. 
all-inclusive, iv. 35; vi. 29. 
unaffected, ii. 23, 24; v. 21; 

xiii. 31, 32. 
unmanifest, ii. 26. 
incomprehensible, ii. 1.8, 25, 29. 
all-pervading, ii. 17, 24 ; v. 16; 
xiii. 32. 

immutable, ii. 17, 21, 24, 26; 
xiii. 31; xiv. 6. 

indestructible, ii. 17, 18, 19, 20* 
21, 30. 

without beginning, xiii. 31. 
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without Strands, xiii. 31. 
embodied, ii. 11-25, 30, 69; iii. 
40; V. 13; xiii. 31, 32; ^iv. 

6, 7, 8, 20; xvii. 2. 
distinguished from body, ii. 11- 

26. 

not agent, ii. 19, 21; iii. 27; 
V. 13-16; xiii. 29, 31; xviii. 
16, 17. 

satisfaction in, ii. 65; iii. 17; 

V. 21, 24; vi. 20. 
knowledge of, ii. 16, 25; v. 
16, 26; vi. 20; vii. 29; viii. 
1; xiii. 11, 24, 25. 
contemplates the Highest, vi. 

7. 

object of contemplation, iii. 30 ; 
XV. 5. 

controls mind, vi. 26. 
thought resting on, vi. 18. 
mind abiding in, vi. 25. 
deluded by egoism, iii. 27. 
deluded by desire and wrath, 
iii. 40. 

and self, iii. 43; vi. 5, 6; xiii. 
28. 

See also Transmigration, 
Person, Field, Life, Lord, 
Kfi^na. 

Self-restraint: ii. 45, 61, 64, 66; 
iii. 34; iv. 21, 41; v. 7, 26, 
26, 28; vi. 6-8, 10, 12, 14, 
15, 18-20, 24, 26 ; viii. 2, 8, 
11; xii. 11, 14; xiii. 7; xvi. 
1; xvii. 16; xviii. 49, 61, 62. 
as sacrificial fire, iv. 26, 27. 
dispensed by Kri?na, x. 4. 
a Brahmana’s duty, xviii. 42. 
See also Sdf, Senses, Mind, 
Desi^ Control. 

Senses : jKid their objects, ii. 68- 
68;^iv. 26; v. 9; xviii. 38, 
61. 

and the Absolute, xiii. 14. 
and the Lord, xv. 7-9. 

* and the Strands, xviii. 33, 38. 
part of not-Self, xiii. 5. 
a means of work, v. 11. 
lower than mind, iii. 42. 


cannot grasp true pleasure, vi. 

21 . 

influence of, ii. 60, 62, 67; iii. 
6, 40. 

satisfaction of, iii. 16. 

control of, ii. 14, 15, 58-68; 

iii. 7, 41; iv. 26, 27, 39; v. 
28; vi. 4, 32, 24; viii. 12; 
xii. 4; xiiv. 8; xviii. 33, 

51. 

Sense-objects: and the senses; 
see Senses. 

abandonment of; see Senses, 
control of. * 

part of not-Self, xiii. 5. 
impermanent contact of, ii. 14. 
frequented by the Lord, xv. 

9. 

love or hate towards, iii. 34. 
as the Fig-tree’s shoots, xv. 2. 
Sin: cauvse of, iii. 37-40; xviii. 
16. 

not in right work, iv. 21; v. 

10 . 

not committed by Self, v. 15. 
avoided by doing caste-duty, 
xviii. 47. 

discarded together with good, 

11. 50; xii. 17. 

of fighting kinsmen, i. 36, 46. 
of not fighting, ii. 33, 38. 
of destruction of family, i. 38, 
39, 43.. 

of treachery, i. 38. 

of eating without sacrifice, iii. 

12, 13, 16. 

conquest of, iii. 41-3. 
removed by. knowledge, iv. 36; 
V. 17; x! 3. 

removed by devotion, ix. 31; 
xviii. 66. 

release from, iii. 13; iv. 30, 
86; V. 17, 25; vi. 27, 28, 
45; vii. 28; ix. 20. 31; x. 
3; xviii. 66. 

Sinner: destruction of, iv. 8. 
held equal with the good, vi, 
9. 

not Kri§na*s votary, vii. 16. 
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accounted good if votary, ix. 
30. 

Skanda: x. 24. 

Soma : drinkers of, ix. 20. 

as Kfisna, xv. 13. 

Sorrow: see Grief. 

Strands: .sole agents, iii. 27-9; 
xiv. 19, 23. 

compel ail to work, iii. 5. 
affect all beings, xviii. 40. 
province of the Vedas, ii. 45. 
distribution of, iii. 28; iv. 13. 

experienced by the Person, xiii. 

21 . 

influence of, xiv. 5-18. 
delude men, iii. 29 ; vii. 13, 14. 
attachment to, xiii, 21. 
nature and origin of, xiv. 5-8. 
desire and wrath caused by 

Energy among, iii. 37. 
from Krisna, vii. 12-14. 
in Kfisna, vii. 12. 

Krisna not in, vii. 12. 

Kri.sna higher than, vii. 13; 

xiv. 19. 

and the Absolute, xiii. 14. 

and the Lord, xv. 10. 

and not-Self, iii. 5, 27, 29; xiii. 

19, 23; xiv. 5; xviii. 40. 
and the Fig-tree, xv. 2. 
and knowledge, xviii. 19-22. 
and work, xviii. 19, 23-5. 
and faith, xvii. 2-4. 
and sacrifice, xvii. 4, 7, 11-13. 
and almsgiving, xvii. 7, 20-2, 
and austerity, xvii. 7, 17-19. 
and abandonment, xviii. 4, 7-9. 
and reason, xviii. 29-32. 
and the doer, xviii. 19, 26-8. 
and constancy, xviii. 29, 33-5. 
and ca.ste-duties, xviii. 41-4. 
and pleasure, xviii. 36-9. 
and food, xvii. 7-10. 
freedom from, ii. 45; xiii. 31; 
xiv. 20, 21-6. 

Tradition : see Veda. 
Transmigration: see Rebirth. 
Truth : of speech, xvii. 15. 
eternal, ii. 46. 


vision of, iv. 34; v. 8; xii. 11. 
abiding in, ii. 45; vi. 21. 
dispensed by Kri§na, x. 4. 
a quality of divine character, 

xvi. 2. 

not found in devilish men, xvi. 
7, 10. 

universe without, xvi. 8. 

Uncontrolled: no reason in, ii. 

66 . 

no reflection in, ii. 66. 
bondage of, v. 12. 

Dark workers as, xviii. 28. 
cannot win true renunciation, 

V. 6. 

Unmanifest: and the manifest 
state, ii. 28; vii. 24; viii. 17- 
19; ix. 7-10. 
not-Self, vii. 24; xiii. 5. 
higher and lower, viii. 20-2. 
Absolute, xii. 1, 3, 5. 

Kfisna, ix. 4. 

Self, ii. 25. 

Varuna: x. 29; xi. 39. 

Vasava: x. 22. 

Vasu : X. 23 ; xi. 6, 22. 

Vasudova : vii. 19; x. 37 ; xi. 50; 

xviii. 74. 

Vayu: xi. 39, 

Veda : as Kfi?na, ix. 17 ; x. 22. 
known by Krisna, xv. 15. 
effective for knowledge of 
Kfisna, xv. 15, 18. 
not effective for knowledge of 
Kfisna’s Form, xi. 48, 53. 
work according to, ii. 40-6; 

ix. 20, 21. 

compared to a tank, ii. 46. 

tradition, ii. 52, 63. 

transcended by the ascetic, vi. 

44; viii. 28. 

OM in, vii. 8. 

knowers of, viii. 11; ix. 20, 
21; xv. 1. 

ordained by OM TAT SAT, 

xvii. 23. 

and the Strands, ii. 45. 
and the Fig-tree, xv. 1. 
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Vedanta: made by Kj-i§na, xv. 

16. 

V4nu: X. 21; xi. 24, 30. 
Vitte^a: x. 23. 

Vivasvat; iv. 1, 4. 

Votary: description of, xii. 13-20. 
relation to Krisna of, vi. 30; 

ix. 22, 31; xii. 13-20. 
abides in Krisna, vi. 31; vii. 

19; ix. 29; xii. 8. 

Kfisna abides in, ix. 29; x. 

11 . 

comes to Kfisna; see Libera¬ 
tion. 

glorifies Kfisna, ix. 14; x. 8. 
reverences Kfi^na, ix. 14, 34; 
xviii. 65. 

Kri§na easy of access to, viii. 

14. 

Kfigna’s grace to, iv. 11; xi. 
1, 25, 31, 44, 45, 47; xviii. 
66, 58, 73. 

sacrifices to Krisna, ix. 34; 
xviii. 65. 

takes refuge in Kri§na, xviii. 

66 . 

Arjuna as, iv. 3. 
four types of, vii. 16. 
not evildoer, &c., vii. 15. 
simple offerings of, ix. 26. 
Vyasa: x, 13, 37; xviii. 75. 

Women : corruption of, i. 41. 

included as votaries, ix. 32. 
Work t right method of, ii. 47- 
61; iii. 1, 7, 9, 19, 25; iv. 
15-23, 41; V. 2-13; vi. 1, 2, 
4, 24; vii. 1; ix. 28; xii. 11, 
12, 16; xiii. 24; xiv. 25; 
xvii. 25; xviii. 2-12, 23, 66. 
bondage caused by, ii. 39, 43; 
iii. 9, 31; iv. 14, 15, 22, 23, 
41; v. 3; ix. 28. 
with desire, ii. 43, 49; iii. 1, 
10, 26; iv. 12; v. 12; vii. 
22; ix. 21; xvii. 12; xviii. 2, 
24, 27, 34. 

attachment to, iii. 29. 
five causes of, xviii. 13-15. 


threefold suni of, xviii. 18. 
incited by knowledge, ^c., 
xviii. 18. 

no purpose in, iii. 17, 18, 22. 
right motives for, iii. 20-6; iv. 
23. 

yoga us skill in, ii. 50. 
as method ot ascetics, iii. 3, 
7; vi. 1, 2. 

included in Control, vi. 46. 
with knowledge and devotion, 

vii. 1, 17, 18; ix. 13, 14; 
X. 10, 11. 

burnt up by knowledge, iv. 
19, 37. 

completed in knowledge, iv. 
33. 

as object of knowledge, vii. 29; 

viii. 1. 

cast off on Krisna, iii. 30; xii. 
6; xviii. 67. 

laid on the Absolute, v. 10. 
as an offering to Kri?na, ix. 

27; xi. 55; xii. 10. 
and the Strands, iii. 27-9; v. 
11; xiv. 9, 12, 13, 16, 16, 
19; xviii. 19, 23-6, 30, 31. 
obligatory, iii. 8, 35. 
caused by not-Self, iii. 15, 27- 
9; V. 14; xiii. 20, 29. 
according to nature, iii. 33; 
xviii. 59, 60. 

for bodily necessities, iv. 21. 
to be controlled, vi. 17. 
imperfection of, xviii. 48. 
sacrifice born of, iii. 14. 
perfection reached by, iii. 20. 
of Kri.sna, iv. 9, 13, 14; ix. 7- 
10; X. 7, 18. 
bad, iv. 17. 

and renunciation, v. 2-13. 
leads to release; see Liberation, 
purifies self, v. 11. 
as means of higher Control, 
vi. 3. 

as creative force, viii. 3. 
and the Fig-tree, xv. 2. 
not known by devilish men, 
xvi. 7. 
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determined by scripture, xvi. 
24. 

satf xvii. 26, 27. 
asat, xvii. 28. 

See also Caste-duty. 

Worker: and the Strands; xviii. 
19, 26-8. 

See also Work. 

Worklessness : see Inaction. 
Wrath : caused by desire, ii. 62. 
born of Energy, iii. 37. 
cause of delusion, ii. 63. 


cause of sin, iii. 37-40. 
obscures knowledge, iii. 40. 
a quality of devilish character, 
xvi. 4, 12, 18. 

part of hell’s triple gate, xvi. 

21 . 

freedom from, ii. 56; iv. 10; 
v. 23, 26, 28; xvi. 2, 21. 
22; xviii. 53. 

Yama : x. 29; xi. 39. 
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